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PREFACE 


T hese lectures were delivered in 1971-1972. I do 
not actually remember when Maharsi Mahesh 
Yogi came to our Valley. I think in 1968-1969 he 
came here and then he called on me, he wanted to 
see me because he had heard my name. He then sent 
his transport and I went there, the place where he 
was staying with his Western disciples. There was a 
huge gathering of devotees. Western devotees. I think 
in that gathering of devotees John and Denise 
Hughes were also present there, but I did not know 
them at all at that time. I talked and gave some 
discourses on Kashmir Saivism . and I think that it 
impressed Maharsi Mahesh Yogi. After that when¬ 
ever Maharsi would visit Kashmir he would call me 
or come here and I would give some talks on Kashmir 
Saivism. After that in a year or two Maharsi left 
Kashmir, In 1971 fortunately John and Denise came 
to my Ashram, I asked them who they were? They 
said they are Maharsi’s disciples. John said he has 
one problem, he wants to learn Kashmir ^aivism will 
you have time for him? I replied yes, I have enough 
time, you should come on such and such day and I 
will give you the talks. So he got his Tape recorder 
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with him and in this Hall I would give lectures to 
him, first on just the important topics of Kashmir 
Saivism. And those are these major points which 
comprise this book. I understood that John had good 
assimilation of understanding, so afterwards I was 
fond of him. I wanted to tell him mote and more 
about Kashmir Saivism, so 1 continued giving 
lectures and John was recording them for a long time 
and these are those secrets. I appreciated that John 
had good understanding of the subject and he assimi¬ 
lated the lectures very well. After that I started teach¬ 
ing him the book theory from the Saiva scriptures and 
thus Kashmir Saivism was taught to him. This was 
the main starting point of his studies. Denise also 
used to attend those lectures. I realized that John has 
assimilated Kashmir Saivism very nicely. I think it 
these lectures are printed as you say, it will be a great 
boon to mankind and would elevate the whole world, 
and also I will consider myself blessed by Lord Siva. I 
hope that John will continue writing on what I have 
delivered to him in theory and practice — the secrets of 
Supreme. If he continues to expose it to the world it 
would be a great help to mankind. 


Ishwar Ashram 
Vaisakhl 

April 13, 1985 SWAMILAKSHMANJEE 


Vlll 
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INTRODUCTION 


D ue to events of the past the tradition and teachings 
of Kashmir Saivism has remained concealed for 
the past eight hundred years. Swami Lakshman Jee is 
the last and the greatest of the Saints and Masters of 
this tradition. He is like a splendid and rare jewel. He 
has spent his whole life, beginning when he was a small 
boy, studying and practicing the teachings of this tra¬ 
dition and in so doing has, due to his intellectual power 
and the strength of his awareness, realized both spiri¬ 
tually and intellectually the Reality of its thought. 

In his teaching he constantly emphasizes the secular 
nature of this great tradition. He wants it to be clearly 
understood by everyone that Kashmir ^aivism does 
not discriminate against anyone on the basis of caste, 
creed, colour, or sex. No one is restricted from involv¬ 
ing his or herself in the practice and teachings of this 
tradition. This teaching is a universal teaching open to 
one and all. 

The secret keys necessary for unlocking the treasury 
of knowledge which Kashmir Saivism embodies has, 
since ancient times, been passed verbally from Master 
to disciple. It is this oral tradition which is the very life 
of this teaching and it is Swami Ji who is the last living 
depository of this secret wealth. He is very concerned. 
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therefore, that the reality of this tradition and teaching 
is not lost when he is gone from this world. It is with 
this in mind that in the years 1971 and 1972 he gave 
the lectures which comprise this book. At Swami Ji’s 
direction and under his close supervision these 
lectures were corrected by the Universal Shaiva Trust 
and are reproduced herein for the benefit and uplift- 
ment of all mankind. 


The Editors 

Universal Shaiva Trust * 



XII 
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Chapter One 


Thirty Six Elements 

Tattvas 


To begin with I will explain to you the nature of that 
which IS known as the tattvas or elements. In Vedanta we 
are told that there are only twenty five tattvas, however, in 
^ivism we know that there are really thirty six tattvas. 
these thirty six tattvas are the most important points for 
entering into saivism. 

I will give the explanation of the tattvas in the way of 
rising not coming down. We must rise upto Parama Siva. I 
like rising I do not like coming down, so we must rise. 
Therefore, I will explain the grossest element, earth, first 
and then proceed to explain subtler and subtler elements 
until we reach the subtlest element, the finest, which is 
Parama Siva. 

thirty six tattvas—36 ELEMENTS 

Panca mahabhutas—Five Great 


prithvi 

= earth 

jala 

= water 

tejas 

= fire 

vayu 

= air 

aka^ 

= ether 
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P aw pa tanm atras — Five Subtle Elements 


gandha = 

smell 

rasa = 

taste 

rupa = 

form 

sparsa = 

touch 

sabda = 

sound 


Panca karmendriyas — Five organs of action 


? xvak 
KI pani 
pada 
v\payu 
^ '^upastha 


speech 
hand \ 
foot 

excretion / 
creative ^ 


Panca jnanendriyas—Five Organs of Cognition 


ghrana 

rasana 

caksu 

tvak 

srotra 


= nose, organ of smelling 
= tongue, organ of tasting 
= eye, organ of seeing 
= skin, organ of touching 
= ear, organ of hearing 


Antahkaranas—Three Internal Organs 


manas = 
buddhih = 
ahamkara = 

prakriti = 
purusa = 


mind 

intellect 

ego connected with 
objectivity 
nature 

ego conected with 
subjectivity 
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Sat kancukas — Six Coverings 


> 

^ kala = 

limitation of creativity 


' vidya = 

limitation of knowledge j 

3 

raga = 

limitation of attachment j 


^ kala = 

limitation of time / 


|\niyati = 

limitation of place 


p maya = 

illusion of individuality 


Buddha tattvas — Pure Elements 


suddha vidya 

isvara 

sadasiva 

sakti 

siva 


aham-aham — idam-idam 

idam-aham 

aham-idam 

aham 

aham (Being) 


We will begin, therefore, from the lowest degree of the 
tattvas, which are the gross tattvas. The gross tattvas are 
called the pafica-mahabhutas, the five great elements. They 
are the tattvas.oiprithvi (earth),ja/a (water), tejas (fire), vdyu 
(air), and dkdsa (ether). The element ether is not a 
perceptible element such as the elements earth, air, fire, 
and water. Rather it is space, unoccupied space. It gives 
you room to move. It is that element in which the other 
four gross elements have room to exist. We could say that 
it is a special vacuum which is filled by the other four great 
elements. These tattvas are gross and are called mahdbhutas 
(great elements) because the whole universe is based on 
these five elements. 

After the five mahdbhutas you move upto the five 
tanmdtras. The five tanmdtras are gandha tanmdtra, rasa- 
tanmdtra, rupa tanmdtra, sparsa tanmdtra, and sabda tanmdtra. 
The five tanmdtras correspond to the five mahdbhutas. Gandha 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 


3 




tanmatra arises from the element of earth (prithvi tattva). 
The word ‘gandha’vnctins smell but it is not exactly smell, it 
is the abode of smell, where smell lives. And that abode of 
smell is called gandha tanmatra. The ^ext tanmatra, rasa 
tanmatra, has come out from the element of water (jala 
mahdbhuta). Rasa tanmatra is residence of the impression of 
taste (rasa). And then from the element of fire (tejas mahd¬ 
bhuta) issues forth rupa tanmatra. Though the word ^rupa’ 
means form, rupa tanmatra is not exactly form it is the resi¬ 
dence of form. The residence of the impression of form. 
Where the impression of form resides and this residence is 
called rupa tanmatra. From the element of air (vdyu mahd¬ 
bhuta) rises sparsa tanmdtra which is the lanmdtra of touch the 
sensation of touch. This tanmdtra is the residence of the 
sensation of touch. And finally, rising from the element of 
ether (dkdsa mahdbhuta) is sabda tanmdtra, the tanmdtra of 
sound. This is the residence of the sensation of sound. 

After the five tanmdtras comes out the five tattvas which 
are known as the five karmendriyas, the five organs of action. 
And these organs of action are vak, pdni, pdda, pdyu, and 
upastha. The first karmendriya is vdk tattva, the organ of 
speech. Next is pdni tattva. The word ‘pdni’ means hand. 
Pdni is that organ of action, by which you take and give. 
Then comes pdda tattva. The word ‘pdda’ means foot. It is 
the organ by which you move about. It is the organ of 
locomotion. Next is pdyu tattva which is the active organ of 
excretion. It is the organ of passing stools. The fifth and 
last karmendriya is upastka tattva. Upastha tattva is that 
karmendriya, that organ of action, which is the active organ 
of sex. 11 is the organ of sex and the organ of urination. It is 
the organ by which sex is performed and by which one 
urinates. These are the five karmendriyas vdk, pdni, pdda, 
pdyu, and upastha. 
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The next five tattvas comprise what are known as the 
five organs of cognition, the five jMnendriyas means organs 
of knowledge. These are the mental organs with which we 
experience the world. And these five organs are ghrdna, 
rasand, caksu, tvak, and srotra. The first jmnendriya is ghrdna 
tattva. Ghrdna means nose. The use of the word ‘nose’ does 
not refer to breathing, rather ‘nose’ is used here to indicate 
smell. This is the organ of cognition by which you smell. It 
creates odours. Then comes rasand tattva. Rasand means 
tongue. The use of the word tongue here does not refer to 
speech but to taste because, though speech also comes 
from the tongue, it is an organ of action, not an organ of 
cognition. Rasand tattva is that organ of cognition by which 
you taste. It creates flavours. And then follows cakm tattva, 
caksuh means eye. It is that organ of cognition by which 
you see. It creates form (rupah). The fourth yianendriya is 
tvak tattva, tvak means skin. It is that organ of cognition by 
which you feel. It creates touch. The last organ of cogni¬ 
tion is srotra tattva, srotra means ear. It is that organ of 
cognition by which you hear. It creates sound. 

All of the above twenty elements; the five mahdbhutas, the 
five tanmdtras, the five karmmdriyas, and the fivGjhdnendriyas, 
are called gross elements. They are all objective elements. 
The following elements, as we continue rising in our expla¬ 
nation of the tattvas, are said to be objective cum subjective 
elements. You should understand though, that in saivism 
all the elements are really objective elements, they are 
called objects. Only that Super Being is subjective. Yet as 
the following elements are a bit more attached with sub¬ 
jectivity than the former we say that they are objective 
cum subjective elements. 

Now we rise to the three tattvas which are known as the 
antahkaranas. The word ‘antahkararm’ means internal 
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organs. These then are the three internal organs and these 
organs are manas (mind), buddhih (intellect), and ahathkdra 

. . . o , • 

Manas lattva, the element of mind, is said in Sanskrit to 
be ‘safnkalpasddhana^, the means by which you create 
thoughts, any thought such as I am going there, I will go 
there, I have done this, I have done that, this is the action 
of manas. The action of buddhih lattva, the element of in¬ 
tellect, is to confirm whether I should do this or not. This 
is the field of the confirmation of the rightness of any pro¬ 
posed action whether intellectual or moral because first 
you must determine the rightness of a proposed decision or 
action and then you make a choice dependent on this 
rightness. You ask yourself internally, should I do this 
action or not, is this the right decision or not, and buddhi 
will reply to you, no, you should not do it, or yes, you 
should do it. This is bad, it is wrong to do it. This is good, 
you should do it. This answer is right, this answer is 
wrong, all this is done by the intellect. 

Ahamkdra lattva is the element of ego which is connected 
with objectivity. When you attribute any action or know¬ 
ledge to your own self such as, I have done this and I am 
mistaken, I have done that and I ought not to have done it, 
or I did a wonderful thing today which will benefit me alot, 
this is the action of ahamkdra lattva. It creates limited “I” 
consciousness, the limited ego which is connected with 
objectivity. 

Rising still further we come to the two tattvas prakriti 
and purusa. These two tattvas are interdependent. Praknti 
is dependent upon purusa and purusa is dependent upon 
praknti. Prakriti is that element which is referred to and is 
known as “nature”. It is the field where the three tenden- 
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cies arise and flow forth. These three tendencies are known 
as the tHree gums, the three qualities, which are respec¬ 
tively saliva, rajas, and lamas. Prakrili is the combination of 
these three gums but without any distinction. The three 
gums come out from prakrili, and so it is said that the three 
gums are not in the field of the lallvas, they are not to be 
considered as tattvas, because they are created by prakrili. 
Tallvas are creators, they are not created. Therefore, it is 
not the gunas which are lallvas but their creator prakrili. 
And that which responds to that prakrili, which owns that 
prakrili is called purusa. 

Up to this point I have explained twenty five lallvas; five 
mahdbhulas, five lanmdlras, five karmendriyas, hvtjmnendriyas, 
three anlahkaranas, prakrili, and purusa. This is the limit of 
the Vedantins understanding of the lallvas. They say that 
there are only twenty five lallvas. Yet in saivism nothing 
has happened as yet. All of these lallvas exist in the field of 
mdyd, in the field of objectivity. 

In saivism, purusa is not a realized soul. Purusa lallva is 
bound and limited just as ahamkdra lallva is. The only 
1 difference that exists between purusa and ahamkdra is that 
(purusa is connected with subjectivity and ahamkdra is con- 
* nected with objectivity. And this purusa is entangled and 
bound in five ways which are the five kahcukas niyali, kdla, 
rdga, vidyd and kald. 

First is niyali lallva. The function of niyali lallva is to put 
the impression in purusa that he is residing in such and 
such a particular place and not in all places. You are 
residing in a houseboat near first bridge and you are not 
residing simultaneously at Ishiber near Nishat. You are 
residing in Kashmir, you are not residing simultaneously 
in Australia or Canada. This is the limitation which niyali 
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tattva causes for purusa, that he is residing in such and such 
a particular place and not everywhere. 

Then next comes kala tattva. The word “kdla’’ means 
time. The action of kala tattva is to keep purusa in a parti¬ 
cular period. He becomes the victim of being in a parti¬ 
cular period. For instance, you are twenty five years old, I 
am sixty four years old, and he is forty three years old. 
This limitation is the result of the action o^kdla tattva. 

The third tattva by which purusa is limited is known as 
rdga tattva, ^rdga’ means attachment. This is that attach¬ 
ment which results from not being full. The action of rdga 
tattva is to leave the impression in purusa that he is not full, 
that he is not complete, and that he must have this and 
that to become full. As he does not have this he must have 
it to be full. He feels a lacking which he must fill. This is 
the function of rdga tattva in limiting 

The fourth tattva which limits purusa is vidyd tattva, 'vidyd’ 
means knowledge. The action of vidyd tattva is to put the 
impression in purusa that he has this or that particular and 
limited knowledge, that he is not all knowing for he knows 
only some limited things. 

The fifth and final bondage and limitation for purusa is 
kald tattva. Kald tattva creates the impression in purusa that 
he has some particular creativity, some particular artistic 
talent. He has mastered the art of writing or the art of 
music or the art of medicine, however, he does not have 
unlimited creativity. He is good at some things and not all 
things. 

These five bondages of purusa are caused by partisans 
ignorance of his own nature. And this ignorance isanother | 
tattva which is known as mdyd tattva. These five tattvas are * 
created by mdyd for purusa. Therefore, that purusa, who is 
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the victim of mayd, does not know his own real nature and 
becomes bound and entangled by these five (kahcukas) and 
thus becomes a victim ofpraknti. He takes on individuality 
and becomes a limited individual. 

These five tattvas plus mdyd are six tattvas which are 
known as sat kahcukas (the six fold coverings). These are 
the six coverings which bind and entangle and, therefore, 
limit purusa. He is not limited by only one covering but by 
six coverings and these coverings must be removed, un¬ 
covered, and this is done automatically by the grace of the 
Master. And through this grace, at the time of real know¬ 
ledge m^a is transformed into His sakti. His great energy, t 
In His glory m^d becomes the glory oiParama $iva. When) ^ 
purusa realizes the reality of his nature, m^d becomes glory | . 
for him. 

We have completed our examination of those tattvas, 
from the antahkaranas to which are connected with 

objectivity cum subjectivity. We will now rise to those 
tattvas which are connected witlu subie^teaty, pure sub- ^ 
jectivity. This is the subjective course to be entered into by 
purusa for rising, for rising from pure subjectivity to purer 
subjectivity to purest subjectivity. 

Pure subjectivity is found in the tattva known as suddh- 
avidyd tattva. This is when purusa actually realizes his ojvn 
nature. And yet that realization is not stable, it is flicker¬ 
ing, it is moving. This is the realization at the level of 
suddhavidya tattva. This realization is in movement. Some¬ 
times you realize it, sometimes you forget it. And the 
experience (pardmarsa) of suddhavidya tattva is, I am siva, 
this universe is in duality. This universe is unreal, I am 
siva.” This is the impression which comes in suddhavidya 
tattva. And this is pure subjectivity. 
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Now purer subjectivity will come in the next two tatlvas, 
isvara tallva and sadasiva tattva. In isvara laltva you realize 
that this universe is my own expansion. This universe is 
not an illusion, it is my own expansion. This is the realiza¬ 
tion which takes place in isvara tattva. The realization 
which takes place in sadasiva tattva is the same as the reali¬ 
zation which takes place in isvara tattva, however, it is more 
refined. In sadasiva tattva you realize that I am this whole 
universe. This is the difference between these two impres¬ 
sions, in isvara tattva you have the impression that this 
universe is my own expansion, whereas in sadasiva tattva 
you will find that I myself am this whole universe. Oh 
myself, I am this whole universe. These two tattvas com¬ 
prise subjectivity in a purer form. 

Now in the final two tattvas we come to subjectivity in its 
purest form. These two tattvas are the interdependent 
tattvas, sakti tattva and siva tattva. The impression which 
comes in these two tattvas is only I, The pure I, The 
universal I. It is not the impression that this universe is my 
own expansion or that I am this whole universe, no, it is 
just I, Pure I, universal I. 

And last is that Being which does not come in the cycle 
of tattvas. That Being is called Parama ^iva. Parama Siva is 
not only found in Hva tattva or only found in sakti tattva, it is 
not only here, it is not only there, everywhere you will find 
it. You will find it from the lowest tattva to the highest 
tattva. It is all level that is why It is no level. It is every¬ 
where, that is why It is nowhere. The one Being who is 
everywhere It is nowhere. 


10 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




Chapter Two 


The Sixfold Path of Universe 

Sadadhvan 


In saivism this objective universe is said to be threefold 
because it is composed of three paths And these 

adhvans are said to be gross (slhula), subtle (suksma), an 
subtlest (para). The gross path is called bhummdhva ih 
subtle path latlv-adhva, and the subtlest path kaladhva. First 
bhuvanddhva, then lallvddhva, and finally kaladhva. 

The word ‘adhvan’ means path. Here path has a two o 
meaning, it is either that path on which you tread or lha 
path which you must dispose of, you must discard. Either 
you have to tread on the path or you have to discard the 
path. You can dispose of this path only by the grace of 
your Master. And when you dispose of this path you reac 

the state of Parama Siva. 

There is no question of realizing God through treading 
on this path. U. you tread for centuries and ^ 

still you will be treading. So you must d,scarf rfis path 
dispose of it. And when you dispose of the path that is a s 
cXTuLn. But disposing of the path can 1^ done on^ 
by the grace of the Master who is the embodiment 

Parama Siva. 
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That path which is said to be gross is known as 
bhuvanadhva. Bhuvanddhva means the path of all the worlds 
and these worlds are said in saivism to number one 
hundred and eighteen. By one world I do not mean one 
planet. This whole cosmos including suns, moons, stars, 
and planets is called one world. And it has been found by 
yogins in samddhi that in the same way there are one 
hundred and eighteen worlds like this which have been 
created. And this combination of one hundred and eigh¬ 
teen worlds is called bhuvanddhva. 

The complete system of the thirty six taltvas, which I 
have explained earlier, is called latlvddhva. Tattvddhva 
means the course of all elements, the path of the lattvas. 
This is that path which is subtle. 

That path (adhvan) which is more refined than tattvddhva 
is known as kalddhva. It is said to be that path which is 
subtlest. Kalddhva consists of five kalds which are five' 
boundaries or enclosures. These kalds are enclosures for all 
of the thirty six elements, the thirty six tattvas, from earth 
up to siva. The first and outermost enclosure is called 
nivritti kald. In nivritti kald you will find the first tattva, prithvi 
tattva, the element earth. The next kald or enclosure is 
called pratisthd kald. 

“pratistha avyakta gocare” 

In pratisthd kald you will find existing the twenty three 
tattvas from ja/a tattva, the element water, up to and includ- 
m^prakriti tattva. The next enclosure is known as vidyd kald. 
Vidyd kald contains the seven tattvas from purusa tattva up to 
and including mdyd tattva. The next enclosure is called 
Sdntd kald. Sdntd kald contains the four tattvas from 
suddhavidyd tattva up to and including sakti tattva, the thirty 
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fifth tattva. The fifth and last enclosure is known as sdntdtttd 


kald. Here you will only find the existence oUiva latlva. 

And this course of the three fold adhvans is called 


vdcyddhva. The word ‘vd(ya’ means which is observed, 
spoken, told. So vdcyddhva is the path of that which is 
observed, seen, realized. It is called vdg/ddhva because it is 
seen, it is observed, it is created, it is felt. It is the objective 
cycle of this creation. 

And now we must turn to its observer, the creator of this 
adhvan. The creator of the three fold path of the universe 
known as vdcyddhva is called vdcakddhva. The meaning of the 
word ‘vdeaka^ is that which observes, sees, and creates. And 
so that path which observes, sees, creates, is called 
vdcakddhva. It is the subjective cycle of this creation. And 
like vdcyddhva, vdcakddhva is also three fold, being composed 
of three paths. And these paths are gross (sthula), subtle 

(suksma), and subtlest (para). 

Gross (sthula) vdcakddhva is called mantrddhva and consists 
of sentences because sentences are said to be gross. Subtle 
(suksma) vdcakddhva is cz.\\td padddhva and consists of words 
because words are known to be more subtle than 
sentences. And subtler that padddhva, the world of words, is 

the path of letters called vamddhva. 

Take any object such as a pot. That object will come in 
the threefold world of vdcyddhva. It is an offshoot of t e 
thirty six elements. And the word ‘pot’ is vdcakddhva iov this 
object. And so this object is vdg>a and its vdcaka is the wor 


^ The combination of all of these six adhvans, the totali ty of 
the three objective adhvans and the three subjective acUivcim 
is called sadadhva, the six fold adhvans. And this is e 
explanation' of this whole universe, both subjective an 

objective. 
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Chapter Three 


The Theory of the Alphabet 

Mdtrikdcakra 


Matrikdcakra is the theory of the alphabet. This theory 
teaches us that this whole universe is created by God, Lord 
giva, as one with, and not separated from. His own nature. 
He has created this universe in His own Self as the reHec- 
tion of His sweet will. The creation of this universe is t e 
outcome of this reHection. In Saivism the sweet will of(^d 
is known as iccha sakli, the energy of will. It is through His 
will that the reflection of the universe takes place m His 
own nature. This reflection, however, is not like tha 
• reflection which takes place in an ordinary mirror wherein 
the mirror is the reflector and that which is re ecte m 
mirror is external to the mirror. The reflection of e 
universe, which takes place in Lord 3iva’s own nature, is 
like the reflection which takes place in a cup shaped 
mirror. Here Lord Siva takes the formation of a cup an 
puts another cup in front of His nature. And in that second 
cup, which is inseparable from Him, the reflection of the 

universe takes place. • j • 

This universe, as I explained earlier, is conlainrf in 
thirty six elements, the thirty six taUvcs. And from the 
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point of view of descending, first comes Hva tattva, then 
sdkti tattva, then sadasiva tattva, then Jsvata tattva, then 
suddhavidya tattva, then tn^a tattva, 3.nd so forth. Yet the 
reflection of the universe does not take place in this 
descending manner, from siva tattva to sakti tattva, to 
sadasiva tattva, to Tsvara tattva, etc. Rather, it takes place in a 
reverse fashion. The reflection of the universe takes place 
from prithvl tattva, the element earth, to sakti tattva, from the 
lowest to the highest, not from the highest to the lowest. 
Just like in the ordinary course of experience when you see 
your face in a cup shaped mirror, your head will appear as 
down and your body will appear as up. In the same way 
this whole universe begins with sakti tattvas, but it is 
experienced as beginning from prithvt tattva. The lowest 
t < element earth is reflected first and then the element water, 
the fire (agni), then air (vqyu), and so on up to sdkti tattva. 

And so, even though the real way in which the universe 
is expanded is from siva tattva to sakti tattva and so on, this 
reflection makes you feel as if the lowest element earth is 
reflected first. And this is due to the fact that it is reflected. 
It is the reflection that makes you feel in this way because 
this reflection is an inseparable reflection. There is no 
mirror outside which is separate from that which is 
reflected in the mirror.. In the ordinary course of experi¬ 
ence you experience that which is reflected in the mirror is 
at one place and the mirror, which is the reflector, is at 
another. In the reflection of the universe, however, the 
reflected and the reflector are inseparable. It is Siva and 
His Sakti, the energy holder and His energy. His energy of 
will. 

Lord Siva, the reflector of this whole universe, is full of 
five energies, and these five energies are cit sakti, the energy 
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of consciousness, ananda sakli, the energy of bliss, iccha sakti, 
the energy ofwill, jflana sakti, the energy of knowledge, and 
kriyd sakti, the energy of action. 

These five energies are represented in the sixteen vowels 
of the Sanskrit alphabet, “a, a, i, i, u, u, ri, rl, li, li, e, ai, o, 
au, rh, h”, which sixteen vowels comprise siva tattva. 

The first letter of the Sanskrit, “a”, represents cit sakti, 
the energy of consciousness of Lord Siva. The second letter 
of the Sanskrit alphabet, the letter “a”, represents ananda 
sakti, the energy of bliss of Lord Siva. Cit sakti and ananda 
sakti, the energies of consciousness and bliss, are totally 
insepzuable. Where there is consciousness (cit) there is 
bliss (ananda), and where there is bliss there is conscious¬ 
ness. Here, at this stage, the universe has not yet taken its 
shape. It is only residing in ananda sakti, the energy of bliss. 

After cit sakti and ananda sakti comes iccha,. sakti, the 
energy of will. Iccha sakti is represente^yThe 
fourth letters of the alphabet, the letters i and i . ou 
must understand that iccha sakti is not desire, it is will. It is 
a wrong understanding to think of iccha sakti as the energy 
of desire. It is not the energy of desire, it is the power o 
, will. And this iccha sakti take two forms, unagitate zee 
i sakti and agitated iccha sakti. In its unagitate orm, zee 
sakti resides peacefully in its own nature and is 
by the letter “i”. Next the agitated formation oUccha saktt 
takes place. This state is represented by the next letter o 
the alphabet, the letter “I”. This is the state oT agitated 
will. In this state Lord Siva’s will is agitated but not in 
such a way that it is separated frorn His own 
remains as residing in its own consciousness an iss, 

and ananda. . _ , 

At this point the apprehension takes place in or i 
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consciousness that if I go forward, if I move onwards I may 
loose my own nature. And this apprehension takes place in 
jMna sakti, the energy of knowledge, of Lord Siva and is 
represented in the next two letters of the alphabet, the 
letters “u” and “u”. The first of these two letters, the letter 
“u”, is called mmesa. The word unmesa indicates that the 
universal existence is about to begin, it is just forthcoming. 
It has not yet begun, it is not yet created, it is about to be 
created. And when He begins to create the universe He 
becomes apprehensive and this apprehension is known as 
iinald which means “lessening”. This apprehension is 
represented by the letter “u”. It is that state in which Lord 
Siva has the apprehension that His cil sakti and ananda sakti 
may be decreased if He continues to move out to create the 
universe. This apprehension keeps Him at a stand still and 
prevents Him from moving forward. 

He, therefore, discards the universe from His own 
nature. He separates the universe from His own nature 
and resides in His own cit sakti and ananda sakti, conscious¬ 
ness and bliss. This state, wherein Lord 3iva has rejected 
the universe and is only residing in His own nature of 
consciousness and bliss, is represented by the next four 
vowels of the alphabet, the letters “ri, n, li, li”. The state 
that these four vowels indicate is that the Supreme, filled 
with consciousness and bliss, resides in His own nature. 
He does not move- out. Because of this there is no possi¬ 
bility of the universe coming out into manifestation. The 
manifestation of the universe stops totally. Hence these 
four vowels, ri, n, li, li are called amrita bija, which means 
“residing in His own bliss (ananda)". At this stage there is 
no thought of creating the universe. These four vowels do 
not create anything. The state of Lord Siva, which these 
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four vowels represent is known as andsrila siva. Anasrita siva 
refers to that Siva who has not accepted the existence of 
the universe in His own nature. He does not allow the 
universal existence in His own nature. In this state Lord 
Siva resides in His own nature forever. 

The apprehension, “If I create this universe I may loose 
My own nature,” came out from the agitated will of Lord 
Siva, from the agitated state of icchd sakli. Yet the first two 
energies of Lord Siva, cit sakli and dnanda sakli, the energies 
of consciousness and bliss, do not recognize this apprehen¬ 
sion. These two energies are at ease. They understand that 
to create this universe is only the glory of His nature, 
therefore, why be apprehensive. There is no question of 
apprehension arising in Lord Siva. Why, therefore, should 
He be frightened about coming out. Coming out or going 
in is the same thing to Him. As these two energies, cil sakli 
and dnanda sakli, have this understanding, therefore, they 
begin afresh to create this universe. 

So cit sakli and dnanda sakli, the energies of consciousness 
and bliss, which are represented in the vowels “a” and 
“a”, create contact with icchd sakli, the energy of will, 
which is represented in the vowels “i” and “1” and create 
the letter “e”. And then simultaneously cit sakli and dnanda 
sakli contact “e” and give rise to the letter "ai”. And when 
cit sakli and dnanda sakli come in contact with jndna sakli, 
the energy of knowledge, which is represented in the letters 
”u” and “u”, they create the letter “o”. And when 
simultaneously cit sakli and dnanda sakli contact the letter 
“o” they give rise to the letter “au”. So when “a” or ‘*a” 
come in contact with “i” or *1” the letter “e” is created. 
And when “a” or “a” come in contact with the letter “e” 
the letter “ai” is created. In the same way’when “a” or 
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“S,” come in contact with “u” or “u” the letter o is 
created. And when “a” and “a” come in contact with “o” 
the letter “au” is created. 

These four letters, “e, ai, o, au”, which were created by 
the contact of cit sokti and dnanda sakli with icchS, s&kli and 
jtldna sakli, represent the four states of kr^d sakli, the 
energy of action of Lord ^iva. The first state of the energy 
of action, which is represented by the letter “e”, is called 
asphula (not vivid) kriyd sakli. In this state the energy of 
action is not clear. In the next movement and state of kriyd 
sakli, which is represented by the letter “ai”, the energy of 
action becomes sphula, vivid. In the third state oikriyd sakli, 
represented by the “o”, the energy of action becomes 
sphulalara, more vivid. And in the fourth and final move¬ 
ment and state of kriyd sakli, represented by the letter 
“au”, the energy of action becomes sphulalama, most vivid. 
So the energy of action has four states as represented in the 
letter “e, ai, o, au”. And in these four states, the energy of 
action begins as not vivid (asphula kriyd sakli), then 
becomes vivid (sphula kriyd sakli), then more vivid 
(sphulalara kriyd sakli), and finally most vivid (sphulalama 
kriyd sakli). In this energy of action the reflection of the 
whole universe takes place. Although this universe is 
reflected in His total energy of action, yet this reflection 
has taken place primarily in His fourth energy of action 
which is represented by the letter “au”. 

The fact > is, however, that even though this whole 
universe has been created, the nature of His Self, which is 
full of consciousness and bliss, has not been lessened at all. 
Nothing has happened. He is only residing in His own 
point. This state of Lord Siva is represented by the letter 
“ih” (anusvdra). The letter “ih”, therefore, shows you that 
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the existence of Lord iSiva is not moved from His own 
nature even though this whole universe is created in His 
Self. 

The reflection of the universe, which has been explained 
earlier as being in the form of a cup shaped mirror, is 
represented by the sixteenth letter of the Sanskrit 
alphabet, visarga, the letter “h”. In the Sanskrit devanagart 
script the letter “h” takes the form of the two points of the 
colon And these two points of the visarga (:), represent 
the two cups in which the reflection of the universe takes 
place. These two points are known as siva bindu and sakli 
bindu. 

I have explained that the Sanskrit vowels, from the let¬ 
ter (a), which is anuttara, to the letter (h), which is visarga, 
are siva tattva. The remainder of the alphabet is sakti tattva, 
the universe of thirty five iallvas. And this universe is the 
reflection of His svatantrya. It is not created, it is a reflec¬ 
tion. You may ask, if they are not created then how is each 
succeeding letter produced? Are they produced just by 
reflecting against the letter or are they proudced from 
within their own sel^ They are not produced in either of 
these ways. Actually, it is the reflection of svatantrya that 
gives rise to each succeeding letter. In cit sakti, ananda sakti, 
iccha sakti, jfldna sakti, and kriyd sakti the svatantrya of Lord 
iSiva is reflected. All of the elements (tattvas) are a reflec¬ 
tion of the five energies of Lord Siva. No blement escaped 
from these five energies. Everything comes out from these 
five energies. It is His svatantrya that from these five ener¬ 
gies first comes the five mahabhutas, and then comes the five 
tanmdtras, and then comes the five karrnendriyas, and so on. 
And in each of these energies all of the five energies are 
existing. For example in cit sakti all the five energies, cit 
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sakti, ananda sakti, icc/id sakli, jhdna sakti, and kr^d sakli, arc 
present. At the same lime you should understand that 
although in one energy all the energies are present yet one 
energy is predominant. So five energies into five energies is 
twenty five and these are the first twenty five lallvas, from 
prithvi to purusa. 

The five mahabhiitas, which arc the five consonants from 
(ha) to (ka), arc produced by cil sakti (anuUara) and ananda 
sakli, which are one and which arc the letters (a) and (a), 
when mixed with His five energies. That reflection where 
His cit sakti is predominant is akdh (ether) and this is the 
letter (ha).' The reflection of His ananda sakti is vdyu (air) 
and this is the better (gha). The reflection of his iccha sakti 
is agni (fire) and this is the letter (ga). The reflection of His 
jMna sakti is jala (water) and this is the letter (kha). And 
the reflection of His kriyd sakti is prithvi (earth) and this is 
the letter (ka). 

The five tanmatras, which are the consonants from (na) 
to (ca), are produced by iccha sakti, the letters (i) and (1), 
when it is mixed with the five energies. That reflection 
where His cit sakti is predominant is sabda, the residence of 
sound, and this is the letter (fla). The reflection of His 
ananda sakti is sparsa, the residence of touch, and this is the 
letter (jha). The reflection of His iccha sakti is rUpa, the 
residence of form, and this is the letter (ja). The reflection 
of Hisjnana sakti is rasa, the residence of taste, and this is 
the letter (cha). And the reflection of His kriya sakti is 
gandha, the residence of smell, and this is the letter (ca). 


1. Mli taltva is a reflection o^iva latlva. The reflective flow, therefore 
.3 in each case from the last letter to the first letter e.g., from (ha) to 
(ka), and the order of the consonants is reversed. 
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The five karmendriyas, which are the five consonants from 
(na) to (ta) are produced by the letters (ri) and (rl), which 
is andsrita siva, in mixture with the five energies. The five 
jflanendriyas, w'hich are the five consonants from (na) to 
(ta), are produced by the same tattva through the letters 
(li) and ti). 

The five karmendriyas are reflected as follows. The reflec¬ 
tion where His cit sakli is predominant is vak, the organ of 
speech, and this is the letter (na). The reflection of His 
ananda sakli is pdni, the organ of action, and this is the letter 
(dha). The reflection of His icchd sakli is pada, the organ of 
locomotion, and this is the letter (da). The reflection of His 
jndna sakli is payu, the organ of excretion, and this is the 
letter (tha). And the reflection of His kriya sakli is upaslha, 
the active organ of sex, and this is the letter (ta). 

The five jndnendriyas are reflected in the following 
manner. The reflection where predominant 

is jSfefthe cognitive organ of M/an^is is the letter 
^A(ta). The reflection of His ananda sakli is the cognitive 

organ of taste, an^his is the letter (<iha). The reflection of 
His icchd sakli is k^k^e cognitive organ of touch, and this 
is the letter (da). The reflj^tion of His^’aana Mlt is 
the cognitive organ of and this ^ 

And the reflection of His kriya sakli is smirnTme cognitive 
organ of hearing and this is the letter (na). b'o ^ 

Jndna sakli, which is the letter (u) and (u), when mixed 
with the five energies proudces the five elements man^, 
buddhi, ahamkdra, prakrili, and purusa, which are the five 
consonants from (ma) to (pa). That reflection where His 
cit sakli is predominant is purusa, the limited self, and t is is 
the letter (ma). The reflection of His ananda saklt is praki^t, 
nature, and this is the letter (bha). The reflection of His 
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iccha sakii is ahamkara, egoity, a^i^this is the letter (ba). 
The reflection of His i^^^^is biiddki, intellect, and this 
is the letter (pha). And the reflection of His kriyd sakti is 
manaSy mind, and this is the letter (pa). 

The six internal states oi purusay which are mdya, niyati, 
kdla, rdga, vidyd, and kald, are reduced to four by combining 
iiiyali with rdga and kdla with kald. The four limitations 
which result from these combinations correspond to the 
next four semi-vowels. The limitations kdla and kaldy which 
are the limitations of time and creativity cossespond to the 
letter (ya). Vidydy limited knowledge corresponds to the 
letter (ra), rdga and niyati, the limitations of attachment 
and space, to (la), and rndyd, the element of self ignorance 
and objectivity, corresponds to (va). 

It cannot be said that these limitations are created by 
the energies of Lord 3iva as they represent the state of 
purusa internally. These limitations, therefore, are called 
anlahstha because they reside inside purusa, one’s own 
limited self. They are the internal state of limited pan/i'a. 

The four tattvas, sudrUiavidyd, isvara, saddsiva, and sakti are 
also not created by the energies of Lord Siva. Instead, they 
are the swelling of the heat of His own mx^^^uddhavidyd, 
which is the state of aham-aktantidanJidamfis the letter (^a). 
Jsvara, which is the state of idam-idam, is the letter (sa). 
SaddUva, which is the state o[ aham-idam, is the letter (k). 
^akti, which is the stat of aharh, is the letter (ha). This is the 
reason that these four letters in grammar are called upna, 
which means “the heat of His own nature”. They are the 
expansion of the state of unlimited Being and as such are 
attached to the unlimited state of purusa which is the 
expansion of tliat state of unlimited Being. 

The great Sanskrit grammarian Panini also explains the 
alphabet as we do in our Saivism. 
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akuhavisaijariiyanam kanthah / 


The place where the following letters are produced is the 
throat. 

a, a, ka, kha, ga, gha, ha, ha, h 
icuyasanarh talu / 

The place where the following letters are produced is 
the palate. 

i, 1, ca, cha, ja, jha, na, ya, sa 
riturasanam murdha / 

The place where the following letters are produced is the 
head. 

ri, n, ta, tha, da, dha, na, ra, sa 
Irtulasanarh dantah / 

The place where the following letters are produced is the 
teeth. 

li, 11, ta, tha, da, dha, na, la, sa 

upupadhmanlyanamosAau / 

The place where the foUowing letters are produced is the 

lips- - 2 

u, u, pa, pha, ba, bha, ma, upadhmamya 

namahanananaih nasika ca / 

The place where the following letters are produced is the 

nose 

na, ma, ha, na, na 

edaitohkanthatalu/ 

The following letters are produced by the throat an 

palate, 
e, ai 


2. Upadhamaniya is used in the recitation 


ai mantras in the Vedas. 
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odautoh kanthostham / 

The following letters are produced by the throat and 
lips, 
o, au 

vakarasya dantostham / 

The following letter is produced by the teeth and lips, 
va 

jihvamullyasya jihvamulam / 

From the root of the tongue is produced 
jihvamutiya 

nasikanusvarasya / 

From the nose is produced 
in - anusvara 

The aim of matrikacakara is to function with the first and 
the last letter in either the way of Siva or in the way of 
Sakti. To function in the way of Siva take the first letter (a) 
which is the first step of Lord Siva in the creative field, and 
combine this first letter with the last state of Lord Siva, the 
letter (ha), which is the resting place and the last letter of 
niatrikScakra. This also corresponds to Panini’s concept of 
praiyahara. Take the first letter along with the last letter 
and you will find that all of the letters are existing therein. 
The whole universe of letters will come in those two letters. 

According to the rules of Sanskrit grammar we then, 
after combining the Itters (a) and (ha), have to put the 
letter (rh) on the end and this creates the mantra of Lord 
Siva, the mantra ahafn.^ The letter (rh) has a special signifi¬ 
cance. It indicates that this whole pratyahara, which is 
contained in the letters from (a) to (ha), and which has 

3. Aham is the mantra of Universal"!”. 
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produced the one hundred and eighteen worlds, the thirty 
elements, and the five circles (kalas), has in reality created 
nothing. It is just one point. This is the significance of the 
letter (lii), which is anusvdra. 

The way of ^akti is the way of energy. The difference 
between ^akti pralydhdra and Siva pralydhdra is that in Sakti 
pralyahdra two Saktis combine together and create a world 
of their own. Sakti is actually the existence of created 
Being. Siva is the creator. Here Sakti wants to become 
independent of Siva. To do so She rnust create a world of 
Her own. It is like what happens with bees. When the 
queen bee is finished then the worker bees create eggs of 
their own, without mating. This is the mating of Saktis. 
Siva is put aside and Sakti combines with Sakti to create 
their own world which is the expansion of Saktis. And this 
creation takes the first letter of the consonants, the letter 
(ka), which is the first letter of the Saktis and combines it 
with the last letter of Saktis, the last consonant, the letter 
(sa) ' and produces the mantra of Sakq, the mantra Aja. 

In the kingdom mdlrikdcakra there exists three kinds of 
visargas, three kinds of flow. These three visargas are known 
respectively as sdmbhava visarga, sakla visarga, and dnava 

visarga. ' _ . 

The first visarga exists at the stage of ananda sakti, and is 
represented by the letter “a”. This visarga is known as 
sdmbhava visarga. The mode of this visarga is said to be 
cittapralaya. The word ‘'Citlapralaya” indicates that state 
where your mind does not function, where only thought 

4. The letter “ha” is not part ofthis creation ofthe Saktis because ha 

is a letter which is attached to Siva and, therefore, does not recognize 
Her nature without Siva. The letter “ha” is apara visarga, the gross 
visarga of Lord Siva. 
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lessness exists. Here the mind does not work at all. This is 
a thoughtless flow. This sambhava visarga is also known as 
paravisarga, the supreme visarga. This supreme visarga is 
concerned with $iva. 

The second visarga is known as sakla visarga. 11 is known 
as parapara visarga, the highest cum lowest ... medium 
visarga. This visarga is represented by the last letter of the 
vowels, which is also called visargah, the letter “h”. The 
mode of this visarga is called cittasambodha. Cillasambodha 
indicates that state where awareness is maintained in one- 
pointedness. 

The third and last visarga is called amva visarga. It is also 
known as apardvisarga, the lower or inferior visarga. It is 
visarga of the individual (nara). This visarga is attributed to 
the letter “ha”, the last letter of the Sanskrit alphabet. The 
mode of this visarga is called cittavisranti. The word 
ciUavisrdnti indicates that state where the mind rests in 
concentraiton, where the mind takes a permanent seat in 
concentration. 
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Chapter Four 


The Theory of Reflection 

Pratibimbavadah 


In the ordinary worldly course sound is reflected out¬ 
wardly in ether and inwardly in the ear. Touch is reflected 
outwardly in air and inwardly in the skin. Form is reflected 
outwardly in fire and in a mirror and inwardly in the eye. 
Taste is reflected outwardly in water and inwardly m the 
tongue. Smell is reflected outwardly in the earth and in¬ 
wardly in the nose. These reflections, however, are just like 
the reflection in a mirror. They only take place in ivi 
dually. All five reflections are not available at once, on y 
one thing is reflected in each. In a mirror form is reflecte . 
Touch can not be reflected in a mirror nor can taste, sme , 
or sound. A mirror will only reflect form. It is 
Supreme God Consciousness that you find all five reflected 
at once. In fact, although these reflections are experienced 
individually in all of the organs, sight in the eye, sou 
the ear, etc., these reflections could not even e o 
consciousness were not there. Awareness ts needed 
this is found in consciousness and not in the organs. 

The universe, therefore, is reBected in the of “n- 

sciousness, not in the organs nor in the five gross elements. 
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These are merely lattvas and can not reflect anything. The 
real reflector is consciousness. In consciousness, however, 
you see only the reflected thing and not anything that is 
reflected. That which is reflected (bimba) is infact svdtanrya. 
This whole universe is reflection in God Consciousness of 
svdtanlryaJ There is no additional class of similar objects 
existing outside in this world that He reflects in His 
nature. The outside element, that which is reflected, is 
only svdtantrya. 1 he infinite variety which is created is only 
the expansion svdtantrya.- 

You can understand this by taking the example of cause 
and ellect. When a potter makes a pot he takes clay and 
gives form to that clay with his potters instruments such as 
a stick, string, and potters wheel. In the potter’s creative 
activity two kinds of causes can be distinguished. There is 
the material cause which in Sanskrit is called updddna 
kdratia. This is that cause that travels with the effect. It 
cannot and does not become separated from the effect. 
Secondly there is the formal cause which in Sanskrit is 
called nirnittakdrana. The formal cause does not travel with 
the effect. The material cause is the potter’s clay and the 
formal cause is the potter himself and his stick, string, and 
wheel. In the ordinary worldly course the reflected object 
(bwrba) seems to be the cause of the reflection (pratibimba) 
because the reflected object cannot exist without that 
which IS reflected. We have seen, however, that all reflec- 

1. SvSlanloa sakli is one with God Consciousness. There are not two 
elements such as the mirror and the object which is reHected in the 
mirror. The reflected and the reflection are one. The mirror, which is 
the absolutely independent will of God (svalantrya), is God 
Consciousness. 

2. yadvapi karanam kincit bimbatvena 

30 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 










tion is really a reflection in God Consciousness. If the 
reflected object is really the cause of the reflection then 
what kind of cause is it? Is it the material cause, which 
travels with the effect, or is it the formal cause, which does 
not travel with the effect? It cannot be the material cause 
because that would mean that there is something outside 
of God Consciousness which travels to become part of the 
effect which is the reflection. Yet, it is our theory in 
^aivism that nothing can exist outside of God Conscious¬ 
ness. There cannot, therefore, be any agency which is 
separate from God Consciousness and which travels with 
the cause because if it is separate from God Consciousness 
and, therefore, from the effect it would not exist. If the 
reflection of some object is existing in the mirror of God 
Consciousness then of what is thac a reflection? VVe have 
seen that if the object which is reflected were to remain 
outside of God Consciousness then it would not exist. 
There is nothing, therefore, which is outside to be reflected 
in the mirror of God Consciousness. There is only the 
mirror. There is no external cause which has gone into the 
reflection which is the effect. There is only the mirror of 
God Consciousness. 

But what then is the cause of this reflection? It is 
svdlantTya, the absolutely independent will of God which is 
the mirror and which is the cause of this effect which is the 
reflection.. Unlike ordinary reflection which we experience 
in the world and in which an object can be distinguishe 
which is the cause of that reflection, in God Consciousness 
only the reflection exists and not anything that is separate 
and reflected (bitnba). In this causalit^Sie effect of whic is 
the reflection, svdtantiya is the formal cause (nimtUakdrana) 
not the material cause (upadanakarana). It does not trave 
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from the cause into the effect because, as I have explained, 
there is no cause which could be separate from God Con¬ 
sciousness. It is His free will that He wills and what He 
wills appears in the mirror of His Consciousness. It is 
simply His will (svatantrya). In reality only the reflection 
exists and not anything that is reflected. 

This universe, therefore, is found in the reflector of God 
Consciousness not through the agency of anything of 
which it is a reflection (bimba) but through His svatantrya 
where the universe is contained in a seed form. Svatantrya is 
the seed of everything. Everything exists in the mirror of 
God Consciousness with svatantrya as its cause. 

The theory of reflection (pratibirnbavada) is meant for ad¬ 
vanced yogins. This theory teaches them how to be aware 
in their daily activities, while talking, while walking, while 
tasting, while touching, while hearing, while smelling. 
While they are doing all of these various actions they see 
that all of these actions move in their Supreme Conscious¬ 
ness. Their vision, their perception, heretofore limited be¬ 
comes unlimited. The mode of their actions bccoms abso¬ 
lutely unique. They see each and every action in their God 
Consciousness. They exist in the state of saddsiva. Each 
and every action of their life becomes glorious. This is 
awarenss that comes from the practice pralibimba. 
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Chapter Five 


The Explanation of the Means 

Updyas 


The meaning of the Sanskrit word upaya is ‘means’. The 
word upaya in our Kashmir ^aivism is used to indicate the 
way and the means to enter from individual consciousness 
into Universal God Consciousness. Our Saivism proclaims 
that there are three means for entering into Universal 
God Consciousness, Sambhavopdya, the supreme means, 
sdktopaya, the medium means, and dnavopdya, the inferior 
means. 


Sdmbhavopdya 


Sdmbhavopdya, the supreme means, functions in matrikd- 
cakra, pratydhdra, and pratibimbavada. The definition given 
in the Malinlvijayottaratantram for ^dmbhavopdya is “The 
one who preserves thoughtlessness.” By preserving 
thoughtlessness, that is, not having thoughts and main¬ 
taining the continuity of that thoughtlessness, and by the 
grace of the Master, he enters into that transcendental 
consciousness where he finds that this whole universe has 
come out from sentences and sentences from words and 
words from letters and letters from that real I which is 
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Parama $iva. Here he finds that this whole universe is 
reflected in his own consciousness and that it is reflected 
from within rather than from without.' 

Sambhavopaya is called icchopaya because it originates 
from iccha sakti and because it is that means which exists in- 
the state of the meant. In Sambhavopdya there are no means 
to travel upon. It is the meant. There is no where to go. 
You must reside only in the meant. The rest is automatic. 
Here, only the grace of your Master is necessary. It must 
be realized, however, that you yourself must come to this 
point where you reside in the meant and this you do by 
maintaining the continuity of thoughtlessness. Up to this 
point, therefore, there is still something to be done. When 
you reside only in the meant it is then the grace of your 
Master that carries you. You must reach that state where 
only Master shines for you. This means that you must 
merge in your Master’s consciousness. In this state you do 
not exist, only your Master exists. Master select disciples 
for this upaya who are highly developed in awareness. Until 
then they will not be accepted by their Master for this 
upaya. In this upaya the Master functions more than does 
the disciple. 

In our Kashmir Saivism we say, 

svamuktimatre kasyapi 
yavadvisvavimocane / 


1. Akiiiiciccintakasyaiva guruna pratibodhatah / 
jayate yah samaveSah Sambhavo’ savudahritah // 

. MalimvijayoUaratantram: 11: Verse23 
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pratibhodeti khadyota- 
ratnatarendu suryavat // 

Tantraloka: XIII: 159 

“A light bug shines only for himself, 
jewels shine not only for themselves 
but for a few others also, the stars 
shine for even more, the moon shines 
for still more, and the sun for the 
whole universe. In the same way he 
who is established in the sambkavo- 
paya state shines like the midday sun 
for the whole universe.” 

As the light bug has sufficient light to show his own 
body there are those yogins that are sufficient only for 
themselves, they can not help anybody. There are also 
yogins, who like jewels, shine so that their light illumines 
those that are near. Those yogins that shine like stars 
illumine even more with their light. Those that shine like 
the moon illumine still more. But the Saivaite yog^, 
established in sdmbhavopya, is just like the sun, he illumines 
the whole universe. 

Sdktopdya 

Sdktopdya is that updya which is functioned by the means 
of energies, ^dkiopdya is called jfldnopdya as it is the means 
which originates Irom jfidna sakti, the energy of knowledge. 
Here, the aspirant is more important than the Master 
because he must make himself capable of receiving the 
Master’s grace. He must work to develop great velocity of 
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awareness untill he reaches the feet of the Master. By 
feet I do not mean the physical feet of the Mastei. Being 
at the feet of the Master” means reaching that state where 
the aspirant is capable of receiving the grace of the Master. 
Those that reach that state are said to be at the “feet of the 
Master.” 

In saktopaya, the yogi does not have to recite mantras or 
be aware using his breath or concentrate on any particular 
spot. He has only to see and concentrate on that Supreme 
Being that is found in two actions without actions. This is 
called centering in the VijMna Bhairava Tantra.' In saklopaya 
centering can be practiced between any and all actions 
and or thoughts. In centering, the yogi must develop great 
velocity of awareness. Great velocity means firmness of 
awareness. Awareness must not become loose. If the yogi’s 
awareness becomes loose he will be forced out of saktopaya 
into the lowest upaya, dnavopaya. He will loose the right to 
tread on the path of saktopaya. In his practice there must 
be continuity in the cycle of his awareness. Only by main¬ 
taining an unbroken chain of awarensess will he be able to 
find out the reality between any two thoughts or actions. 
The practice of centering is meant to be functioned bet¬ 
ween any two actions or any two thoughts. He can center 
between any two thoughts or any two movements, between 
one thought and another thought, between waking and 
dreaming, between one step and the next step, between 
one breath and the next breath. All actions and all 
thoughts are the proper framework for the practice of 
saktopaya. The saktopaya yogi must simply insert breakless 


2. “madhyarii samalrayet”; 


Vijhana Bhairava Tantra; Verse 61 
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awareness in the center of any two actions or thoughts. If 
his awareness is faulty and is not breakless then he falls 
and enters into the lowest updya, dnavopdya. 

Anavopdya 

Anavopdya is concerned with am, the individual soul. 
Anavopdya is that updya, that means, which is functioned by 
the process ^ coacentrating on uccdra (breathing), karana 
(organs of sensation), dhydna (contemplation), and slhdna 
prakalpand (concentrating on some particular place). 

The word ‘uccdra’ means ‘breathing’. Uccdra actually 
means concentration on the breath. Concentration on the 
breath is the essential element of the practice of cakrodaya. 
In practicing cakrodaya you have to continue breathing 
deeply and find out the point, the centre between the two 
breaths, the incoming breath and the outgoing breath. 
This is the ending point, the beginning point, and also the 
centre of the span of the breath. In cakrodaya, however, the 
beginning points and ending points of the span of the 
breath are predominant. This is uccdra, concentration on 
the breath. It can be either with'sound or without sound. 

‘Karana’ means ‘organ’ and in particular it means ‘sense 
organ’. Concentrating on karatia means having and main¬ 
taining onepointedness through vision or through any 
other sense organ. In kararm the sense of sight and seeing is 
predominant. For example, in concentrating on karana 
through the sense of sight you have to look at some parti¬ 
cular thing. You must go on looking without blinking your 
eyes. You should go on seeing that one point with un¬ 
broken awareness. And when that point vanishes, and it 
should and will vanish when you enter in that vastness of 
the centre that is the end. If you were to practice con- 
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centrating on karana through the sense of hearing then you 
have to listen to some sound and continue listening and 
repeating that sound again and again and hearing that 
sound. You can also practice by concentrating on some 
taste or some particular sensation of touch. In karana you 
can employ all the five organs of sensation, however, with 
those senses other than sight you have to remain aware of 
where the first sensation arises. This is the way oikararia in 
anavopaya and in the long run this creates onepointedness. 

The word ‘dhyana’ means contemplation. It is another 
mode in anavopcya. Dfydna is contemplation on some point. 
There are different forms of dhyana. For example, you are 
practicing dhyana when you contemplate on the lotus in 
your heart, or on the meaning of some mantrcP such as the 
mantra "so’ham’’or the mantra "siva”. This is a higher form 
of anavopaya because it is contemplation without any shape, 
without any form. If you were to contemplate on Lord Siva 
as having a particular shape, that is a lower form of 
anavopaya, it is contemplation with form. 

Therefore, anytime in meditation that you have mantra 
then you have* dhyana. And along with dhyana you can also 
adjust karana and uccdra, but not in the beginning. 

‘Sthana prakalpand’ means concentration on some parti¬ 
cular place. The higher form oTsthana prakalpand., which is a 
practice in higher anavopaya, is that practice where you 
have to find out which reality is where in the span of the 
breath. You have to see where the devas are residing, where 
the lokapdlas are residing, where is the location of dawn, 
where is the location of morning, where is the location of 
midday, where is the location of sunset (sandhya), where is 

3. All manlras have meaning. 
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the location of midnight. Where is that location which is 
the time when the sun moves toward the Northern side, 
and where is that location which is the time when the sun 
move to the Southern side. These are all slhana prakalpana, 
and these are the particular points you have to concentrate 
on to discover in the course of your breath. ' The practice 
o^sthana prakalpana is simply to see the vastness of this 


universe in one breath. _ ... 

The second and lower form of sthana prakalpana, which is 
a practice in lower anavopaya, is where you concentrate on 
different points in the body. These particular p aces for 
concentration are divided into three. One particu ar p ace 
for concentration is between the two eyebrows 
(bhrumadhya). The second place for concentration is the pit 
of the throat (karitha kupa). And the third place of concent- 
ration is the heart (hridaya). 

All of these processes, uccara, karana, dhyana, and stimm 
prakalpana, are called the upayas ofjiva, the means of the 
individual and are the means which exist in 

Anavopaya is the means found in the world of dua i y 
is known as bkedopaya.Thc means which exis| ‘ 
of mono-dulaity, in the world where duality^xist together .. 
is saktopaya and is called bhedabhedopaya. That means which 
exists in'^he world of pure monism (abheda) is sambhavopaya 

and is called abkedopaya. , 

&ambhampva is also called Uc/wpiya as it is the mrans 

which exists i UM sM. The means wWeh 

PMi is Bklop^c and is calledj««»>»«. “ll"* 


iH. praellce of 


which you tousi cohcenlialeon. In me 

.nncntrate on each and every point in passage o 


need to concentrate on 
In this practice you have to 


concentrate on only one point. 
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kriyopaya because it is the means which is found in kriya 
sakti. 

The difference between dmvopaya, and sdmbhavopdya is 
this. In dmvopaya the strength of your awareness is such 
that you have to take the support of everything as an aid to 
maintaining and strengthening your awareness. Though 
you concentrate on the center you need to take the support 
of two things for concentrating on that center. In idktopdya 
your awareness is strengthened to the extent that only one 
point is needed as a support for your concentration and 
that point is the center. In sdktopdya you begin with the 
center and then become established in that center. In 
sdmbhavopdya the strength of your awareness is such that no 
support is needed. You are already residing in the meant. 
There is no where to go, just reside at your own point. The 
rest is automatic.’ 

It is important to realize that though there are different 
updyas, yet all of these updyas lead you to the state of one 
transcendental consciousness. The difference in these 
updyas is that dnavopdya will carry you in a long way, 
sdktopdya in a shorter way, and sdmbhavopdya in the shortest 
way. Although the ways are different: the point to be 
achieved is one. 

Anupdya 

Beyond these three updyas, sdmbhavop^a, sdktopdya, and 
dnavopdya, there is another updya. Although it is not 
actually an updya, yet it is mentioned in Kashmir Saivism. 
This updya is called anupdya. The word ‘iani/p^a’means ‘no 
updya’. ‘Thoughlessness’ is called idmbhavopdya. ‘One- 
pointendness’ is called sdktopdya. Concentration on and 
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with the support of mantra and breathing and all other 
elements is called dnavopaya. Above all of these is anupdya In 
anupdya the aspirant has only to observe that nothing is to 
be done. Be as you, are. If you are talking, go on talking. If 
you are sitting, go on sitting. Do not do anything, only 
reside in your being. This is the nature of anupdya. Anupdya 
is attributed to dnanda sakli o^Siva and is called anandopdya. 
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Chapter Six 


The Theory of Speech 

Vak 


When the aspirant resides in the sambhava state, m com¬ 
plete universal Iness (purnahanta), he is travelling in th 
kingdom o^vak, “speech”.'Here he resides in the principal 
and supreme speech which is called paravak. And not on y 
does this aspirant reside in that state of pardva , ut e 
travels in other sounds also. He comes out and he goes in. 
He has the ability of travelling from the supreme to t e 
gross and from the gross to the supreme. He can ascend 
and descend without varying his consciousness. His con¬ 
sciousness will remain the same in each and eveiy st 
The word ^para” means “supreme” and para va is 
supreme speech. It is that soundless sound w ic 
in your own universal consciousness. ^ ® ^ 

sound which has no sound. It is the life ° J ® ° rtneech 
. kinds of speech which comprise the kingdom ° P . 
pa^anti, madhyama, and vaikkarf, and yet it oes 
this kingdom of speech. The aspirants purpose in the kmg 
dom of speech is to travel from pat>ar.tl to madhya^ and 
then to vaikharf. In your journey you do not travel to para 

because para is supreme. 
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PasyanlT vak is that speech which is without difTerentia- 
tion (nirvikalpa). Take for example the perception of some 
object such as a watch. When you look at this watch you 
feel that it is a watch. But do not go that far in your 
perceiving, you have to see something more, what you saw 
before you felt that it was a watch. Before that you 
observed something white, not a watch, only something 
white. This is that state which is partially undifferentiated 
(nirvikalpa) and partially differentiated (vikalpa). This is 
moving to the first flow of the perception of that which you 
are observing. At this point in your perception you see only 
a white shade. Go still further forward in your perception. 
You will only see that there is some sensation of seeing. 
You will not see anything. This is pa^antl vak. In this first 
flow of your perceiving, you were observing, you were 
looking, but you were not seeing anything. It is only 
afterwardss that you saw a watch. This kind of observa¬ 
tion, which takes place at the level of pa^anlt vak, is in the 
nirvikalpa state. 

Pasyanli vak is that state where a person is experiencing, 
observing the world, but not seeing anything. It is only 
pure sensation without any differentiation (vikalpa), with¬ 
out any thought. In our Saivaite literature the state of 
pa^antl vSk is described as ‘sikharaslha jflSna’’. $ikharastha 
jtldna ’ means knowing something while situated at the top. 
For example, when you chmb to the top of a hill and see 
below town. When you observe that town, you observe it 
in its entirety. You do not observe it as a collection of 
separate entities, one by one, such as this is a tree, this is a 
path, this is a motor car, these are people moving about. 
Rather, you generally see the town as a whole without 
differentiation, such as the perception ‘this is the town of 
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Srinagar’ ‘this is the city of London’. And this kind of 
perception where you perceive something, such as our 
example of the town, as a whole and not in distinct parts is 
called sikharasthajflana. This is that seeing which is without 
thought. And in the same way you perceive and observe at 
the level of pasyanll vdkJ 

The next state of speech (vak) is called madhyama vdk, 
madhyama yaA is between the lowestspeech, vaikhan, and the 
highest speech, pasyanll. This is the reason that it is called 
madhyama, it is speech in the middle state. Madhyama vdk is 
that state of mind where you reside only in thoughts. This 
state is only mental. It is without words, sentences, or 
letters. When you are asleep and dreaming you are resid¬ 
ing in madhyamd vdk. Here you are residing only in the 
mind, not in action and, therefore, you are deviod of 
sensation. 

The third state of speech is called vaikhan vdk. The term 
‘"vaikhan” means “gross, rough”. This gross speech is 
ordinary speech. When you utilize vaikhan vdk you have to 
use your tongue and lips. 

These three states of speech are respectively called 
subtlest, subtle, and gross. Gross speech is vaikhan vdk, 
subtle speech is madhyamd vdk, and subtlest speech is 
pasyanll vdk. In considering each of these three states of 


1 A baby expericces in the nirvikalpa state, without thought. ^ the 
baby grows up his experiences are both nirvikalpa and savikalpa. When 
he becomes old he only experiences in the savikalpa state. Here, in t is 
state of dilTeVentiation, he is only barking, “do this, do this, do this . 
Yet there is no strength in doing this. In the end this is a ® 

state for individual souls. He has lost the charm f 
To regain that supremensess you hav^in the nirvikalpa ^is 

savikalpa state. It is then that the nirvikalpa state wi 
permanently. 
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speech, each state of speech is itself also gross (sthula), 
subtle (sukma), and subtlest (para). Therefore, there is 
gross pasyanti, subtle pasyanti, and subtlest pasyanti, gross 
madhyama, subtle madhyama, and subtlest madhyama, gross 
vaikhari, subtle vaikkafi, and subtlest vaikhafi. In Saivism 
the location of these different refinements of sound is 
indicated for the easy apprehension of the aspirant. 

First, I will explain to you gross (slhfdd) pasyanti, then 
gross madhyama, and then gross vaikhafi. Next, I will 
explain subtle (stiksmd) pasyanti, subtle madhyama, and 
subtle vaikhafi. And finally, I will explain subtlest (para) 
pasyanti, subtlest madhyama, and subtlest vaikhafi. 

When you play on any metal stringed instrument, such 
as a sitara, the sound which is produced by that metal 
stringed instrument resides in gross pasyanti. And when 
one concentrates on that' sound which exists in gross 
pasyanti, they should enter in samddhi, enter in that supreme 
transcendental Being. In fact, it is said in our Saivism that 
those who can not enter into their real nature while listen¬ 
ing to that sound of the metal stringed instrument are 
worthless. They have no capacity, no ability of concentra¬ 
tion. That sound should and must take you inside because 
that sound is pasyanti, even though it is gross pa^anti. The 
sound of gross madhyama is produced by that drum instru¬ 
ment which is covered by leather. Concentration on this 
gross madhyama is also helpful for carrying the aspirant 
inside his own real nature.- The third speech, gross 
vaikhafi is said to be all the sounds which are produced by 

2 Although it is easier to enter into gross pa^anll than ii is to enter into 
gross madhyama, it is more difficult to reside in gorss pa^anCi than it is 
to reside in gross madhyama. You can not easily reside in gross pa^antl 
unless you have the grace of the Master. 
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the mouth, through the contact of the lips and tongue. In 
this state of speech no concentration is possible. No one can 
enter into samddhi by concentrating on this gross vaikhan 
except for that aspirant who residing in the sdmbhava state. 
He enters into samddhi through ordinary talk. This, there¬ 
fore, also leads him to that supreme consciousness. 

To explain subtle (sukpna) pa^anti, subtle madhyamd, and 
subtle vaikhan, I will combine them and explain them to¬ 
gether as is traditionally done in our Saivism.^ 

The inclination in thought that (sadajam karomi) “I will 
play this string instrument”, or the inclination (madhurafn 
vddaydmi) “Twill play on this drum”, or the inclination 
(bruyo vacah) “I will speak to you”, is subtle. It is this 
thought which resides in the mind, in the consciousness, of 
the person. And this is not so much a thought as an 
inclination to think this thought. It is that point, that 
inclination, that first comes in his mind. In these three 
inclinations to think a thought, the inclination ('Wq/affi 
karomi) “Twill play this string instrument” is subtle 
pasyantl, the inclination (madhuram vddaydmi) I will play 
this drum” is subtle madhyamd, and the inclination (bruyo 
vacah) “I will speak to you” is subtle vaikhan. 

And when only the sensattion of the thought (sadajam 
karomi) “I will play this string instrument”, or (madhurani 
vddaydmi) “I will play this drum”, or (bruyo vacah) “I wih 
speak to you”, begins, when it just starts to take rise, t at 
sensation, which is only in the thoughtless won , is 
subtlest. It is before desjre. And that sensation o t e 
thought (sadajam karomi) “I will play this string instru 

3 Abhinavag^pta explains these states of subtle sound togeth 
third chapter of the Tantrdloka. 
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ment”, is subtlest pa^anti. The sensation of the thought 
(madhuram vddayami) “I will play this drum” is subtlest 
madhyamd. And the sensation of the thought (bmyo vacah) “I 
will speak to you” is subtlest vaikhari. 

For those aspirants who reside in the sambhava state 
there are no restrictions of only traveling in some particu¬ 
lar vdk. They can travel in each and every state of vdk, and 
yet remain in the sambhava state. The aspirant of the 
sambhava state can travel in gross pasyanti, subtle pasyanli, 
and subtlest pasyanti, subtle madhyamd, and subtlest 
madhyamd, gross vaikhan, subtle vaikhan, and subtlest vai- 
khan, and still remain in his transcendental state. This is 
the greatness of the sdmbhava state. 

The aspirant of the sdkta state, which is that aspirant 
who has gained transcendental consciousness through 
adopting the means of sdklopdya, for him there are only two 
movements of speech in which he can travel, subtle and 
subtlest. If he tries to travel in the movement of gross 
speech he will be scattered, he Will go astray frofn his 
Reality. 

Those aspirants who are in the state of dnavopdya, can 
only utilize the gross movement of speech because they 
have no experience of the subtle or the subtlest states of 
speech. They must, therefore, initially practice on the 
gross state of speech. In the long run their concentration 
on that gross speech will finally carry them to sdklopdya 
where they will then reside in their own nature. 
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Chapter Seven 


The Three Impurities 

Malas 


In our ^aiva system there are three malas or impurities. 
These malas reside in mdyd. They do not reside in svatantrya 
sakti. Even though svdtantiya sakti and mdyd are one, yet 
they are different in the sense that svdtantiya sakti is that 
state of energy which can produce the power of going down 
and coming up again, both at will, whereas mdyd will only 
give you the strength of coming down and not the ability ot 
rising up again. Once you have come down you can not 
move up again. This is the reality of the state o( mdya. It 

binds you. .. 

Mdyd sakti is that universal energy which is owned by the 

individual being, the individual soul. And when that same 
universal energy is owned by the universal being it is 
called svdtantiya sakti. Svdtantiya sakti is pure universal 
energy. Impure universal energy is mdyd. It is only the 
formation that changes through a difference of vision. 
When you experience svdtantiya sakti in a crooked way it 
becomes mdyd iakti for you. And when you realize that 
same mdyd sakti in Reality then that vmyd sakti becomes 
svdtantiya sakti for you. Therefore, svdtantiya sakti and mdya 
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sakti are actually only one and the three impurities (malas), 
which are to be explained here, reside in m^d sakti not in 
svdtantiya sakti. 

The three impurities (malas) are respectively gross 
(sthula), subtle (sukma), and subtlest (para). The gross 
impurity is called kdrmamala. It is connected with actions. 
It is that impurity which inserts the impressions such as 
those which are expressed in the experiences, “I am 
happy, I am not well, I have pain, I am a great man, I am 
really a lucky man”, in the consciousness of the individual 
being. This impurity of action (kdrmamala), is 
subhdsubhavdsand, the impressions of pleasure and pain. 
And these impressions of pleasure and pain actually 
remain in your individual consciousness,* 

The next impurity is called mdjlya mala. This impurity 
creates differentiation in one’s own consciousness. It is the 
impurity of ignorance (avidyd). It is the subtle impurity. 
The thoughts, “This house is mine, that house is not mine; 
This man is my friend, that man is my enemy; She is my 
wife, she is not my wife”, are all created by mdytya mala, 
mdjij>a mala creates duality. Mdjtya mala is 
bhmnavedyaprathd, the feeling that myself and others are 
liferent. Thus you feel that what you have is different 
from others have, that some things are yours and other 

T yours. This is that impurity which makes 

l^ord Siva appears as many rather than as one. 


. An spirant who resides in the highest state, anupaya, or in the 
samb^va state would have no matas. IP he were to hurt himself he 
would not feel pain in the way a bound and limited individual 
would. Instead he would feel a sensation of consciousness. And yet 
he would not be attached to that sensation. It would take him in 
into his own Being. ’ 
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V- 


The third impurity is called dnavamala. It is the sublest 
impurity. Anavamala is the particular internal impurity of 
the individual. Although he reaches the nearest state of the 
. consciousness of Siva, yet he has no ability to catch hold of 

that state of Siva. That inability is the creation of 
dnavamala. For example, if you are conscious of your own 
nature and yet that consciousness fades away and it fades 
; away quickly, this fading is caused by dnavamala. 

!j Anavamala is apurmtd, nonfullness. It is the feeling of 

being incomplete. Due to this impurity you feel incomplete 
! in every way. Because of this feeling you create abkildsd, 

the desire for completion. As you feel that you are not 
, complete you desire to become complete. For example, if I 

^ have the desire for some particular thing then it means 

' that I feel that I do not have this thing. This feeling, that 

you do not have this things, is caused by dnavamala. 

\ Though you feel incomplete, knowing that there is some 

j lack in you, yet you do not know what this lack really is. 

You want to hold everything, and yet no matter what you 
I hold you do not fill your sense of lacking, your gap. You 

i cannot fill this lacking unless the Master points it out to 

i you and then carries you to that. 

' Of these three impurities, dnavamala and rmyiya mala are 

i not in action, they are only perception, in experience. It is 

I kdrma mala which is in action. 

t 

{ 

i 

j 

j 

i 
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Chapter Eight 


Seven States of the Seven Pramatrin 


Seven states of the seven pramalrins (experiencers) and 
their importance. The first state is called sakala. The sakala 
state is that state where perception takes place in the 
objective world and not in the subjective world. In other 
words I would call this state the state of prameya, the state 
of the object of perception. This state is realized by its 
pramdtri — the observer who resides in this state, in the 
field of objectivity and its world. 

The second state is called pralaydkala. This state is the 
state of negation, where the whole world is negated. And 
the one who resides in this world of negation is called 
pralaydkala pramdtri, the observer of the pralaydkala state. 
And this pramdtri, this experiencer, does not experience the 
state of this voidness because this state is actually the state 
of unawareness. This state would be in other words,* 
observed at the time of murcchd, when one becomes 
comatose, which is like unnatural and heavy sleep, like 
deep sleep which is void of dreams. And the observer 
pralaydkala pramdtri, resides in that void unawareness. 

These two states function in the state of individuality 
not in the state of your Real nature. These are states of 
worldly people not spiritualists. 


CC-O Kashmir Research Institute. Digitzed by eGangotri 


The third state is called vijhdndkala pramdtri. This state is 
experienced by those people who are on the path of yoga. 
In this state the yogi experiences at times awareness but 
this awareness is not active awarenss and at other times his 
awareness is active but he is not aware of that active 
awareness.' This vijhdndkala pramdtri, therefore, takes place 
in two ways, sometimes it is full of action (svdtantrya) with¬ 
out awareness and sometimes it is full of awareness with¬ 
out action.- 


In the first state, the state ofsakala pramdtri, all the three 
malas dnava, mdylya, and kdrma mala, are active. In the sec¬ 
ond state, the state of pralaydkala pramdtri, kdrma mala is 
gone and only two malas remain, dnava mala and mdylya 
mala. These two malas are concerned with thought rather 
than action whereas kdrma mala is concerned with action, 
n the third state o^pramdtnn, the state oivijhdkala pramdtri, 
only one mala, dnava mala, remains while the other two 
malas, mdylya mala and kdrma mala, have ceased functioning. 

its^nh observer is called suddhavidyd and 

Its observer is called mantrr^ pramdtri. In this sta^^e the 


1 . svaiantrasyapyabodhata 

(dvidhanavamalamidaih proktaih svasvarupapahanitah) 

QuoUd in Tantradoka IX; 80 

Manana means awareness doss« it. Manana and Irana. 

compk., p„„cdoi p„, Jk* 

protection which protects the who)#» * sides, that 

Therefore, mnntm is that knowledge by wSl" are 


54 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



observer is always aware with svatanttya. In this state of 
mantra pramdtri all the malas have been removed and its 
observer observes only the state of his own Self, his own 
Real nature, full of consciousness, full of bliss, full of in¬ 
dependent will, full of knowledge, and full of action. Hence 
this state, though it is not a stable state, is the real state of 
Siva. And the mantra for this state is aham aham, idam idafh. 
The meaning of the first section of this mantra, aham aham, 
is that in this state he experiences that he is the reality, the 
Real nature of Self, the Truth of this whole universe. On 
the other hand, the meaning of the second section of this 
mantra, idam idam, tells us that he also experiences that this 
universe is false, unreal. Because this state is not stable the 
yogf does not always remain in this state. The experience 
of this state comes and goes. Sometimes he experiences this 
state and sometimes he does not experience this state. 
Sometimes he experiences only aham aham. Sometimes, 
when his consciousness is a little damaged, he experiences 
only idam idam. Therefore, his reality of Self remains un¬ 
stable and uncertain. 

The next state is called isvara pramdtri and its observer is 
called mantresvara. The word mantresvara means the one who 
has sovereignty on mantra (aham — I). This state is like the 
state of mantra pramdtri, full of consciousness, full of bliss, 
full of will, full of knowledge, and full of action, however, 
this state is a more stable state. The aspirant finds more 
stability in this state. The mantras for this state is idam 
aham. The meaning of this mantra is that the aspirant feels 
in this state of mantresvara that this whole universe is not 
false. On the contrary, he feels that this whole universe is 
the expansion of his own nature. In the state of mantra 
pramdtri he felt that the universe was false, that he was the 
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truth of this reality. Now he unites the state of the universe 
with the state of his own consciousness. This is actually the 
unification o^jiva, the individual, with Siva, the universal. 

The next slate is the state of sadasiva. The observer of 
this state is called mantra makesvara. In this state the 
observer finds himself to be absolutely one with the 
Universal Transcendental Being. He experiences this state 
to be more valid, more solid, and deser\dng of confidence. 
Once he enters into this state there is no question of falling 
from it at all. This is the established state of his Self, his 
own Real nature. The mantra of this state is aham idam. The 
meaning of this mantra is, I am this universe. Here, in this 
state, he finds his Self in the universe while in the previous 
state mantresvara he found the universe in his Self. This is 
the difference. Here, he realizes his Self in the universe. In 
the former state he realized the universe in his Self. 

The seventh and last state is the state of Siva and the 
observer of this state is no other than Siva Himself. In the 
other six states the state is one thing and the observer is 
something else. In this final state the state is Siva and the 
observer is also Siva. There is nothing outside Siva. The 
mantra in this state is aham, universal I. Thisness is gone, 
melted in his Iness. This state is completely full with con¬ 
sciousness, bliss, will, knowledge and action. 

The reader must know that in these seven states of seven 
pramdtrins there are seven pramdtri saktis. These are the 
energies of the seven pramatrins. The first energy is that 
energy by which one is capable of residing in all the three 
malas and thereby remaining in the state oisakala is called 
sakala pramdtn sakti. The second energy is that energy 
which makes one capable of residing in unawareness, in 
voidness (sunya). And this energy is called pralayakala 
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pramdtri sakli. That energy which enables one to be seated 
in the state of vijhdndkala, where only dnava mala is active, is 
called vijhdndkala pramdtri sakti. The fourth energy makes it 
possible for you to reside in the state of aham aham-idam idam 
in the state of manirapramdtri, which is the state suddha- 
vidyd, is called mantra pramdtri sakti. In this state all the 
malas have vanished completely. The fifth energy is that 
energy which carries you in the state of mantresvara and is 
called mantresvara pramdtri sakti. This is the energy which is 
found in the state o^lsvara. The sixth energy is that energy 
which sentences the yogi to the state oisadasiva, the state of 
mantra mahesvara. This energy is called mantra mahesvara 
sakti and it carries the aspirant in the perception of aham 
idam where he finds his Iness in the universe. The seventh 
energy is the state of that energy of Siva. This energy 
strengthens his state which is already established in the 
state of Supreme Iness, the state of the universal and 
transcendental “I”. This energy is called ^iva pramdtri 
sakti. 

It is for this reason that in the Mdlinl Vijaya Tantram the 
purpose of these seven states is fully described for the 
benefit of the aspirant. This description is called 
pdhcadasividhih, the mode of fifteen fold thoughts for rising 
and coming back, for ascending and descending. This 
means that the theory of the seven pramdtrins and their 
seven energies is meant not only for rising but also for 
descending. The aspirant must be capable of both rising 
a.nd descending. The one who rises and cannot descend is 
incomplete. It is that aspirant who can rise and also 
descend simultaneously who is considered to be complete 
and full. 

So in conclusion, the state of Siva is actually that state 
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where Siva can rise and descend, and after descending He 
can again rise. On the other hand the state of individuality 
is that state where Siva descends from the state of Siva to 
the state of individuality and then having descended can¬ 
not rise again. This is the difference between the reality of 
Siva and the reality of individual. 
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Chapter Nine 


The Seven Processes of the 
Seven Pramatrin 


In considering the seven states of the seven pramatrins it 
is important for you to know where these different states 
exist. The state of sakala is found to be existing from pntkvt 
tattva, the element earth, to purusa taltva. That is, all of the 
tattvas existing from prithm tattva up to and inlcuding purusa 
tattva are established in the sakala pramatri state. The 
Praylayakala state is found to be existing in vmya tattva. 
Maya tattva is simply voidness, a gap, 6ontained in maya 
tattva are the two malas, anava male^ayiya mala. In maya 
tattva karma mala is subsided existing at this point only in 
seed from. Therefore, in the state of pralayakala one mala, 
karma mala has become inactive and from the experiencer’s 
point of view has disappeared Anava and m^jya mala how¬ 
ever, remain and are active. 

Between mcyd tattva and suddhavidyd tattva there is a large 
gap which has not come in the class of the tattvas. This semi 
tattva is called mahamdyd tattva even though it is not actually 
a tattva. This tattva causes only dissolution going down and 
down. In mahdmdyd tattva is found the existence of 
vijndndkala. In suddhavidyd tattva you find the state oi mantra 
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pramdtd which is also colled suddhavidyd pramalri. In Tsvara 
tativa you find the slate of manlresvara pramdtri which is also 
called tsvara pranidld. And in saddsiva laltva you will experi¬ 
ence the state otmantra mahesvarapramdtri. 

In the above six slates you will find that both the state 
and the state holder, the slate and the experiencer of that 
Slate, exist together simultaneously. Both shine at the 
same time in these six slates. In the seventh slate, how¬ 
ever, the state of ^iva pramdtri, neither the experiencer 
(pramdtri), nor the object of experience (prameya), the 
state and the state holder, are found separately. Here Siva 
is the state and Siva is also the state holder. The observer 
and the observed are one in the state of $iva pramdtri. 
Hence, all of the thirty six taltvas are found in the states of 
the seven pramdtnns. 

The fifteen fold process teaches us how to rise from the 
lowest state of objectivity and get entry in subjective con¬ 
sciousness. This fifteen fold process is comprised of seven 
pramdtrins, seven pramdtri saktis (energies) and the fifteenth, 
the object. In this process we begin with objectivity in the 
state of sakala pramdtri. For instance, take any form which 
is created with the element earth such as an earthen pot. 
Look at the pot, just go on looking at it, seeing it. The pot 
is the object that we are perceiving. This is objectivity in 
the stats of sakala pramdtri. At the time when you are 
perceiving the pot you forget the state of observer, the one 
who is observing this pot. At the time of perceiving the pot 
you yourself become the pot. You are completely unaware 
of your own consciousness. This is the state of svarupa, tlie 
fifteenth, complete obectivity. Here the subjective state 
has inergd in the objective state. This is the state of comp¬ 
lete obectivity in the sakala state. This is the starting point 


60 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 


in the fifteen fold process of rising. It is from here that you 
must begin by and by to develop your, awareness. While 
perceiving the pot you develop awareness of the perceiver 
and there you will find the slate of sakala pramalri. The 
means by which you perceive this state of sakala pramalri is 
called sakala pramalri sakli, the energy sakala pramalri. 

Then in continuing the fifteen fold process of rising, you 
must also rise from this state of sakala pramalri where you 
are fully aware-of yourself as the perceiver. Here in this 
state the objective element, the pot, is gone and only you, 
the perceiver, remain. In this state of the perceiver, to 
continue to rise, you must now also remove the thought of 
the perceiver. This is due to the fact that along with the 
thought of being the perceiver, in the background the 
perceived also exists. When the perceiver exists the 
perceived is also to be found in the background, not 
vividly, but it is there. We must, therefore, also rise from 
the state of the perceiver. And while rising from the state of 
the perceiver to the state of the super perceiver you fall in 
voidness. This voidness is the state o(pralqyakala' pramalri. 
This pralayakala state is absolutely void. 

When you are in the pralcyakala state it is almost certain 
that you will lose consciousness. When you do not loose 
consciousness of your Being and you are in the pralryakala 
state then you are in the state of vijanakalapramalri. 

From the state of vijnanakala pramalri you are carried 
automatically to manlrapramalri and then to manlresvara 
pramalri and then to manlramahesvara pramalri and finally to 


1. The Sanskrit word kali means sensation. The Sansknt vvor a , 
therefore, means with sensation and the Sanskrit wor pra ay a 
means the dissolution or absence of sensation. 
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the state of Siva. You must apply effort only up to the 
crossing of tn^a, maya is the border line. Once you have 
crossed maya, which is the state of pralayakala, then every¬ 
thing is automatic, everything is solved.*. 

This is the reality of paficadamidhih, the fifteen fold pro¬ 
cess of rising. This process can and must be functioned in 
each and every field, the subjective field, the cognitive field, 
and the objective field, from prilhm taltva, the element 
earth, up to purusa taltva. You can function this process 
only in prithvl taltva and all the processes are complete or 
you function this process only on the organs and all the 
processes are complete. You can function this process on 
any of the tattvas from prithvi to purusa tattva. 

The next process which you must function is called 
trayodasavidkih. The Sanskrit word trayodasavidhih means 
thirteen fold process. The thirteen fold process includes six 
pramdirinsysix pramdtri energies, and the object. This thir¬ 
teen fold process can only be functioned when you have 
mastered the fifteen fold process. The object in this thir¬ 
teen fold process on which you have to function and from 
which you have to rise is sakala pramdtri including its 
energy. And the observer in this process is pralayakala and 
the means by which it observes sakala pramdtri is pralayakala 
sakti. First you have to rise from some being in no being. 
Then you will travel. The perceiver must perceive the 
duality which is individucil being in voidness without any 
thought. And when the perception is no longer voidness 

2. It is the Grace of God which carries you from the lowest point to the 
highest pomt^ You are automatically carried after you cross the 
undry of ma)^, however, His Grace has been with you throughout 
the whole of your journey. His Grace is always there in the back¬ 
ground for if it were not there you could not do anything. 
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then it will be all consciousness. This the state of 
vijmmkala pramdtn. From this state you rise automatically 
to mantra pramdtn, mantresvara pramdtn, mantra mahesvara 
pramdtri and finally to ^iva pramdtn. This is the thirteen fold 
process as it is explained in the Mdlim Vijaya Tgntra. This 
process is meant for highly qualified yogins. 

The fifteen fold process and the thirteen fold process 
difier in that in the fifteen fold process you have to rise 
from objectivity to Universal Being whereas in the thirteen 
fold process you have nothing to do with the objective 
world. In the thirteen fold process you have to rise from 
individuality, from individual being, to Universal Being. 
In the fifteen fold prpcess once you have attained the state 
of Universal Being the process is complete and you then 
have to step up to the thirteen fold process. 

After you have completed the thirteen fold process then 
you must begin ekddasavidhih, the eleven fold process. The 
eleven fold process includes five pramdtrins, five pramdtri 
energies and the object from which you have to rise. In this 
process the object is the state of pralcydkala pramdtri, comp¬ 
lete and utter voidness. In this process then, you have to rise 
from voidness. When you have the capcity to rise from void¬ 
ness you are greater. You must be very subtle to be able to 
rise from voidness. It is absolutely impossible for sakala 
pramdtri to rise from voidness. It is easy to rise from 
obectivity, or from subtle thing, but it is extremely difficult 
to rise from voidness. 

Even though you have attained Universal Being in the 
fifteen fold process of rising you do not have the capacity to 
maintain that universal state. The purpose of functioning 
these increasingly difficult processes is to strengthen your 
capacity of rising so that you can maintain this capacity 
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and never fall from the state of Universal Being. 

When, in the eleven fold process, you make pralayakala 
pramatri the object and starting point of this process then 
the perceiver will be vijhanakala pramatri. He will auto¬ 
matically travel from vijhanakala pramatri to mantra pramatri^ 
mantresvara pramatri, mantra mahesvara pramatri, and finally to 


^iva pramatri. 

After completing the eleven fold process you must begin 
navatmavidhih, the nine fold process. This process includes 
four pramatrins, four 'pramatri energies, and the object. In 
this process vijhdnakala pramatri is the object and the per¬ 
ceiver is mantra pramatri. From mantra pramatri rising will 
take place automatically and you will rise to mantresvara 
pramatri, mantra mahesvara pramatri, and ^iva pramatri. This 
process is completely automatic, nothing is to be done. In 
all of the earlier processes, the fifteen fold process, the 
thirteen fold process, and even in the eleven fold process, 
mayo, to a greater or lesser extent is present. In the nine fold 
process mdyd has completely disappeared. This and the 
following processes have only to be done once. They are 
completely automatic. They are done only to strengthen 
your awareness. You want awareness to be absolutely 
strenghtened when you reach the state of Siva. 

After completing this nine fold process you must begin 
saptatattvatmavidhih the seven fold process. This includes 
three pramatrins, three pramatri saktis, and the object. The 
object in this process in mantra pramatri (hiddhavidyS) and 
the observer is mantersvara. You will automatically travel 
from the mantresvara state to mantra mahesvara and then to 
$iva pramatri. 

Next, you must take up pancatattvatmavidhik, the five fold 
process. Here there are two pramatrins, two pramatri saktis. 
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and the object. The object here is mantresvara (tsvara) and 
the perceiver is mantra mahesvara pramatri. Here, you travel 
automatically from mantra mahesvara parmatri to $wa 
pramatri. 

The final process which you must undergo is tritattvd- 
tmavidhih, the three fold process. The object in this process 
in mantra mahesvara pramatri (sadasiva). Here the perceiver 
and the energy of perception is only one and that is 3iva. 
This is the last process because here there is only one objec¬ 
tive being and one subjective being. Sadasiva is the object 
and the perceiver is ^ivsi. ’’‘Siva sdksdt na bhirfyate”. “Upon 
realizing 3iva, no other process remains.” There is no one 
fold process. When you perceive the state of sadasiva as the 
object you are in the state of Siva. No more rising can take 
place. There is nowhere to rise to. You automatically be- 
come that One Universal seated in that state of Siva as 
observed and as observer. Here, you rise from Siva to Siva, 
from transcendental being to transcendental being. This 
state is completely full. Here thisness is found in Siva and 
Siva is found in thisness. It is said. 

abhedebhedanam bhedite ca / 

antaranusamdhanena abhedanam // 

See duality in unity and unity in duality 

This is the actual state of Saivism wherein you realize that 
tlue point from which you have to start is the ending point. 
That the existence of Siva is the same at the starting point 
and at the ending point. There is really no where to go an 
nothing to be done. It is for the obtaining of this ^ 

Universal Oneness that we are taught pdncadasavidhth, the 
fifteen fold process in the Mdlini Vijaya Tanlra, 
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Chapter Ten 


The Five Great Acts of Lord Siva 

Pahcakrilyavidhih 


The five great acts of' Lord Siva are sristi, the creative 
act, sthiti the protective act, samhara, the destructive act, 
tirodhdna, the act of enfolding or concealing His nature, 
anugraha, the act of unfolding or revealing His nature. Each 
of these acts are also accomplished by the individual soul. 
In this case, however, they are not called acts they are 
called ‘actions’ because this kind of act is dependent to the 
will of God not to the will of the individual being. The 
individual being does not act according to his own will, he 
can not. He is dependent to the will of God, Lord Siva. It is 
only God that is completely independent. There is a differ¬ 
ence, therefore, between ‘action’ and ‘act’. ‘Action’ is 
attributed to the individual soul and ‘act’ is attributed to 
Lord Siva. 

If you believe that because the individual soul does not 
perform acts but only ‘actions’ and that he has no freedom 
and, therefore, he can not be held responsible for his 
actions you are wrong. The limited individual is responsi¬ 
ble for his actions. He does have ego and feels that he is 
acting himself. When he feels that he is acting himself then 
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he is responsible for his action. If he were to feel that Lord 
Siva is really the actor and that it is Lord Siva that is 
acting, not himself, only then is he not responsible for his 
actions. But then, of course, he could do no wrong. 

In the Kingdom of Spirituality Lord Siva creates 
Masters and disciples through His fifth act, the act of grace 
(anugraha). This grace is nine fold and, therefore. He 
creates Masters and disciples in nine different ways. 

The first and highest level of grace is called tivratwra 
saktipata. Tivralma saktipata means Super Supreme Grace. 
When Lord Siva bestows on anyone super supreme grace 
then that person becomes perfectly self recognised. He 
knows hjs real nature completely and in perfection. At the 
same time, however, this kind of intense grace can not be 
resisted by his body and he throws away his body and is 
dead. This person becomes a Master, however, he accom¬ 
plishes the act of his mastery secretly in the deserved 
hearts of disciples. He is not visible in this world. Only 
those that are deserxdng experience his subtle existence. 

The second intensiU’ of gra^ce is called livramadhya- 
saklipdla. This is Supre m e Nicmm TrGrace. The effect of 
this grace of Lord Siva is that the recipient becomes comp¬ 
letely and perfectly illumined but he does not leave his 
body. He is said to be a prdtibha guru, that is, a Master who 
is made not by another Master through that Master’s ini¬ 
tiation but by his self, by his own grace. He experiences 
spontaneous enlightenment. These particular Masters live 
in this world with their physical bodies for the upliftment 
of mankind. 

The third intensity of grace is called Iwramandasaktipata 
which means Inferior Supreme Grace. In him who has 
received this grace the desire appears for going to the feet 
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of a spirtual Master. And the Master that he finds has 
received the second intensity of grace, Iwramadhyasaktipata. 
This Master is perfect. He is all knowing. There is no 
difference between this Master and Siva. This master does 
not initiate him, rather, he simply touches him with his 
divine hand, or gazes upon him, or embraces him, and at 
that very moment this disciple who is a recipient of 
medium supreme grace perfectly transcends individuality 
and enters into that supreme transcendental state without 
the need of practicing (recitation) or dhydna (contem¬ 
plation), etc. Although he still experiences pleasure and 
pain in his physical body it does not effect him as his being 
has become supreme. 

That Master who has received this particular intensity 
of grace which is known as Rudra sakti-samdvesah is called 
Rudra sakti-samvistah because he has completely entered 
into the trance of Rudra sakti, the energy of Siva. He 
exhibits five signs which can be observed by others. The 
first sign is his intense love for Lord Siva. The second sign 
is that whenever he recites any mantra the devoid (deity) of 
that mantra appears to him at once without his having to 
wait. This is called mantrasiddhih. The third sign which can 
be observed is that he has control over the five elements. 
The fourth sign is that whatever work he begins he comp¬ 
letes that work without defect. And the fifth sign is that 
either he is a master of all the scriptures or he becomes a 
great poet. 

Lord Siva, through these three supreme intensities of 
grace, creates Masters in the kingdom of spirituality. With 
less intensities of grace Lord Siva creates worthy disciples. 

The fourth intensity of grace is called madhyalivra 
saktipdta. This is M e dium Suprem e Grace. Through the 
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efTect of this intensity of grace the disciple reaches the feet 
of that Master who is absolutely perfect. But because the 
foundation established in the mind of this disciple is not 
quite completely perfect, the mere touch or glance of this 
perfect Master will not bring this disciple to enlighten¬ 
ment. He, therefore, initiates this disciple in the proper 
fashion by giving him a mantra and teaching him the 
proper way of treading. Through this initiation this dis¬ 
ciple becomes enlightened, however, he is not completely 
satisfied with this enlightenment during the period of the 
existence of his physical body. At the time of his death 
though, when he leaves his physical body, he obtains com¬ 
pletely satisfactory results from the earlier initiation he 
had received and becomes one with Siva. 

The fifth intens ky^ p jlj^grace is called madhyamadhya 
saklipdta which means^edium Middle Grace.’ When 
Lord Siva bestows this particular intensity of grace upon 
someone the intense desire for achieving the existence of 
Lord Siva arises in this person’s mind. At the same time, 
however, he does not want to ignore the enjoyments and 
pleasure of the world. He wants to enjoy wordly pleasure 
a^longwith wanting to realize the existence of Lord Siva. 
\ et the intesity of his desire is only for achieving Lord 
Siva s state. So, although he is initiated by a Master and 
realizes his Real nature as Lord Siva, his Real Self, and 
enjoys the bliss of that state while remaining in his physi¬ 
cal body, simultaneously he also enjoys the pleasure of the 
world. But as these worldly pleasures, which take place in 
this mortal field of the universe, are not real pleasures, 
therefore, at the time of his leaving his physical body he 
enters into the Kingdom of Paradise (svargaloka) and en¬ 
joys all the worldly pleasurs to his entire satisfaction. After 
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he has satisfied his desire for worldly pleasures he does not 
come down again into this world but is again initiated by 
his Master, who is all pervading, while he remains in 
heaven. Through this initiation he becomes complete and 
realizes the reality of his Supreme Nature and from heaven 
itself he enters into the Kingdom of Lord Siva and merges 
in Him completely. 

The sixth intensity ^of grace is called madhyamanda 
sakiipdla which means The effect 

of this grace is very much like the effect o^Medium MiddK 
Grace, the difference lies in predominance. The 

effect^^Medium Middle Grace is that in the mind of the 
disciple arises both the desire for attaining the State of 
Lord Siva and the desire for experiencing worldly plea¬ 
sures, however, the predomjn^tj^esire is for attaining the 
State of Lord Siva. The effect of^edium I-nferior Grace is 
also that in the mind of this disciple arises both the desire 
for attaining the State of Lord Siva and the desire for 
experiencing worldly pleasure, however, the predominant 
desire here is for experiencing worldly pleausres. Though 
he achieves Self Realization it is not complete because of 
the agitation he experiences for seeking worldly pleasures. 
So at the time of his leaving his physcial body this intensity 
of grace carries him from this mortal world first to paradise 
where he enjoys the pleasures of the world. While in 
paradise, however, he does not gain the fitness to begin 
practicing for attaining the realization of his Self. He must, 
therefore, be again reborn and come down into this mortal 
field. And from that very birth he sentences his mind to¬ 
ward the fullfilment of his Self realization. Although his life 
in this mortal realm is very short as Lord Siva wants to 
carry him quickly to His own State, yet he becomes abso- 
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lutely complete in that short span of time and enters, in the 
end, into the Transcendental state of Siva. 

The above three medium intensities of grace take place 
in the field of aspirants living in the kingdom Sivadharma. 
Those aspirants living in the filed of ^ivadharma have the 
tendency for achieving the state of Self Realization at least 
half hourly during the day and at least twice during the 
night. The remaining period they keep aside for worldly 
pleasures. 

The^bl^ving three inferior intcnsitj^jof grace, nianda 
/ij;rm(Tn{ei^r Seprenw), manda madhya^Inkrior Mediwn), 
ana manda manda (Inferior Inferior), take place in the field 
of aspirants living in the kingdom lokadharmah,the king¬ 
dom of worldly life. These aspirants have the desire for 
achieving the state of Lord Siva, Self Realization, only 
when the pains and pressures of this world become too 
much to bear. At that moment they want to abandon 
everything and achieve Self Realization, however, they are 
not able to and though they want to leave this worldly life 
they can not leave. These aspirants have more tendency 
for worldly pleasure and less tendency for realizing their 
Self. But, as the grace of Lord Siva shines in them, in the 
end, which may take many lifetimes they become one with 
the Supreme Being. This is the greatness of Lord Siva’s 
grace that in no matter what intensity His grace is with 
you it will carry you in the end to His Nature. 
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Chapter Eleven 


The Five States of the 
Individual Subjective Body 


On the path pf the thirty six elements only one universal 
subjective body is traveling in each element. There are not 
unlimited subjects traveling in these elements. All subjects 
(jivas) are actually only the one subjective body of God. 
When He travels in the element of earth He becomes earth 
and loses His subjectivity of self. When He travels in the 
element of air He becomes air and loses His subjectivity of 
self. And this is the case with all of the thirty six elements. 
They are actually only one universal subjective body. This 
one subjective body travels, therefore, from earth to 
and when that subjective body reaches the state of Siva 
that subjective body becomes Siva. 

As one universal subjective body travels in the thirty six 
elements the individual subjective body travels in five 
states. When this individual subjective body travels in 
objectivity and it becomes the object and ignores its 
subjective consciousness, this is one state. When it travels 
in the cognitive world and becomes one with that and loses 
consciousness of its subjectivity, this is the second state. 
When it travels in the subjective world without being 
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conscious of that and becomes one with that unconscious 
subjectivity, this is the third state. When it travels in abso¬ 
lute subjective consciousness and it becomes that subjec¬ 
tive consciousness this is the fourth state. And when it 
becomes fully established in that subjective consciousness, 
that is the fifth state. These five states, which comprise the 
individual subjective body, are called wakefulness 

svapna, dreaming susupli, deep sleep luiya the fourth state, 
and turyatlta beyond the fourth. 

In jagrat, wakefulness, the individual subjective body is 
traveling in the world of objectivity (prameya), which com¬ 
prises the world of elements, names, forms words, and 
sounds. Here it loses consciousness of its subjectivity and 
becomes one with the objective world. In svapna the 
dreaming state, the individual subjective body travels in 
the impressions (sathskdras) of the objective world. Here it 
also loses the awareness of its subjective consciousness. It 
takes hold of these impressions and becomes one with the 
world of impressions. In susupli, deep dreamless sleep, it 
has entered a state of entire voidness {siinya). If it was 
previously traveling in the world of objectivity in the 
waking state, then upon entering deep sleep it loses con¬ 
sciousness of this objectivity and also of its subjectivity. If 
it w'as previously traveling in the world of impressions in 
the dreaming state then upon entering deep sleep it loses 
consciousness of these impressions. In deep sleep it is no 
longer aware of anything. The impressions of the objective 
world remain but these are as if dead. When it again 
returns from the state of deep sleep these impressions, 
which were dead, again come to life. And when, by the 
grace of a Master, this subjective body enters into subjec¬ 
tive consciousness with full awareness, which subjective 
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awareness is breakless awareness, and becomes fully 
illumined in its own Self, this state is called the fourth state 
turya. And when this individual subjective body takes a 
firm hold of lurya and docs not for a moment lose con¬ 
sciousness of this state it is established in that state called 
turydlTta, above the fourth. It is completely established in 
its Self. Its awareness of Self is maintained constantly in 
wakefulness, dreaming, and deep sleep. It never loses its 
consciousness. Even at the time of death, because it lives in 
the body of consciouness, it remains completely Self aware. 

Now I will explain to you how the four states of the 
individual, jdgraty svapna^ susupti, and turya, are found in 
each of these four states*. First let us take the state o[jagrat^ 
wakefulness and see how these four states exist in the 
waking state, the first state. The first state \s jdgrat jdgraty 
wakefulness in the world of wakefulness. Actually this 
objective wakefulness is the absence of wakefulness in the 
real sense because in this state you are given fully to the 
world of objectivity and you completely lose consciousness 
of your subjectivity. This is the state of complete objecti¬ 
vity. People who exist in this state are totally given to the 
objective world. They are never conscious of their self 
They are absolutely unaware. They never ask the question 
‘‘Who am I?” When they observe any object such as a pot 
they become completely one with that object and lose con- 


/. TurjdtUa, beyond the fourth, is not found as mixed with any other 
state. Turydtita is absolute. In tu^atita there is no contact ol eitnc 
objectivity or subjectivity. It is for this reason that on y our i 
stales are to be found in each of the four states o t e 
subjective body. Tuiydtlta is not explained nor is it recognise 


context. 
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sciousness that they are the observers. In Saivism we call 
this state abuddah, the state of absolute unawareness. 

The next state is called jdgrat svapna, dreaming in the 
state of wakefulness. When subjective consciousness enters 
into objective consciousness and then loses consciousness 
of that objectivity and lives, while in wakefulness, only in 
the impressions of objectivity, this is dreaming in the state 
of wakefulness. For instance, when, in the objective world, 
you look at a particular person and you are not aware of 
looking at that person, then you are traveling in your own 
impressions, this is jdgrat svapna. In ordinary worldly life 
when a person is in the state of jdgrat svapna we say that he 
is daydreaming or that he is lost in thought. In our 
philosophy we call this state buddkdvasthd, that state which 
has some awareness, some consciousness. 

The next state in jdgrat is called jdgrat snsupti, deep sleep 
in the state of wakefulness. When in the state of wakeful¬ 
ness that individual subjective body, both externally and 
internally, loses consciousness of the objective world and 
also loses consciousness of the world of impressions he is in 
the state of jdgrat snsupti. Externally he is not experiencing 
the objective world and internally he is not experiencing 
the world of impressions. In our Saivism this state is called 
prabuddhah, “with consciousness”, because he has reached 
very near to the Supreme Consciousness of Being. 

The highest and most refined state in jdgrat is called 
jdgrat turya the fourth state in the state of wakefulness. In 
this state, the individual subjective body, after losing 
consciousness of both external and internal objectivity, 
enters into some consciousness of Self, of Being. He is 
partly illuminated by that awareness of Self and he be¬ 
comes quite aware internally of the consciousness of Self. 
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He moves and travels in the objective world, and at the 
same time he resides in Self Consciousness. He does not 
lose hold of his internal subjective consciousness. In 
jdgrat turya is called suprabuddhali, absolutely full of 
awareness. 

Also in the svapna, the state of dreaming, where you 
travel only in impressions, the four states of jagral^ svapna, 
susiipti, and turya are to be found. Svapna is the state found 
in dreaming, in impressions, in memory, in madness, and 
in intoxication. The first state m svapna is known as svapria 
jdgrat, wakefulness in the state of dreaming. When the sub¬ 
jective body travels in impressions and is given to those 
impressions in the field of objectivity and at the same time 
loses consciousness of those impressions, this is the slate of 
individuality called svapna jdgraL Here, this individual 
sometimes travels in the waves of objectivity. For example, 
if you see a pencil in a dream and then when you look 
again you see a knife in place of the pencil you are not 
conscious of this change. You do not ask the question, 
‘‘Why is there now a knife where there once was a pencil? 
Everything in this state, whether normal or abnormal, 
seems normal and ordinary to you. It is objective because 
you are given to objectivity and are lost in the object, 
which is the pencil in this example. The question, ‘ How is 
this so” does not arise in your mind. This state in Saivism 
is called gatdgatam^ which means ‘you come and you go , 
sometimes it is a pencil and sometimes it is not a pencil. 

The next state found in svapna^ the dreaming state, is 
called svapna svapna^ dreaming in the state of dreaming. In 
this state the individual subjective body travels only in the 
world of impressions without the least awareness of their 
connection of one to the other. You see a pencil, then you 
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see a book, then you fly in the air, then you are driving a 
motor car and yet you are not aware of any of this. ^ ou feel 
that everything is perfectly alright. In our Saivism this 
state is called sttviksiplam, absolutely dispersed conscious¬ 
ness. You travel here and there, you do this and see that, 
and yet you do not know anything. 

The third state found in svapna is called svapna siisupli, 
deep sleep in the state of dreaming. Sometimes in the 
dreaming state this subjective body, while t^veling in the 
world of impressions and thoughts also develops some 
awareness of subjectivity. If, for example, you were to see a 
pencil in a dream and then at the same lime you were to 
see a knife in place of the pencil, you would think and 
wonder why the pencil has become a knife. You realise 
that you are not awake, that you must be dreaming. You 
are traveling in subjectivity, however, that subjectivity 
does not remain. Because this state is susupuli in the state of 
dreaming your subjective consciousness comes and goes. 
You question and argue and then you forget, you lose this 
consciousness and are again traveling in impressions. The 
state of individuality is call samgatam, which means 
touched. Here you experience the occasional touch of 
consciousness. 

The next and highest state in svapna is called svapna turya, 
the fourth state in the state of dreaming. When you are in 
the dreaming state and observe some particular object, you 
perceive this particular object in the world of impressions. 
And when at that very moment, while in the dreaming 
state, you become aware, you become conscious that you 
are not awake, that you are in the dreaming state and by 
the grace of your Master you caste away the objective 
world of impressions and enter into samadhi, this is the 
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state svapna turya. This state, however, is not permanent. 
Again you fall into the dreaming state full of impressions 
and again begin to dream. Realizing that you are again 
dreaming you enter again into samddhi and then again 
another dream comes and takes you away. You move from 
the dreaming state to samddhi and then back to the dream¬ 
ing state and again to samddhi and so forth. You are in¬ 
capable of maintaining that state of samddhi. This state is 
known in Saivism as susamdhitam^ which means absolutely 
aware, full of awareness. 

In susupti, deep sleep, the first state of these four states is 
susupti jdgratj wakefulness in the state of deep sleep. In this 
state of deep sleep you lose all impressions and thoughts 
and remain in absolute void (sunya). While remaining in 
this state you are not aware and you do not taste its joy. 
For example, if you have fallen into this state of dreamless 
sound sleep, where you neither travel in objectivity nor do 
you travel in impressions, and when you come out from 
that dreamless state someone were to ask you. Where 
were you?”, you would reply, (nakihcidjho^smi). I do not 
know anything”. Sometimes upon coming out from deep 
sleep you realize that while you were asleep you did not 
know anything, however, you do know that you were 
peacefully, happily sleeping, that it was absolutely peace¬ 
ful. This experience ‘T was peacefully sleeping,” does not 
occur in susupli jdgrat you remember afterwards that you 
were nothing. 

na kincidahamavedism 

gadhamudho’hamasvapsam 

‘T was asleep and I was observing nothing 
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In our Saivism this state is called udilam, full of rising. It 
is said to be full of rising becuse you have thrown away the 
world of impressions and entered into the negation of 
impressions. You arc rising out of the world of impressions 
towards Siva. 

The next state in deep sleep is called sumpti svapna, 
dreaming in the state of deep sleep. While in deep sleep 
you are traveling in the world of unconscious subjectivity. 
It is the world of subjectivity where subjectivity is absent 
from consciousness. In deep sleep there is no conscious¬ 
ness, no awareness of that subjectivity. You remain in that 
subjectivity but you do not know that you are in subjecti¬ 
vity. In the state ofsusupti svapna, however, you have some 
impression of being in subjectivity, there is some cognition 
of remaining in that subjectivity. In this state you are 
somewhat conscious that you are traveling in subjectivity. 
In Saivism we call this state vipulam, which means “gets 
nourished”. This means that the impression and aware¬ 
ness that you are traveling in the world of subjective con¬ 
sciousness gradually becomes stronger and stronger, it 
slowly increases. 

The third state of deep sleep is called susupti susupti, deep 
sleep in the state of deep sleep. In this state, while you are 
traveling in the world of subjective consciousness, the 
impression, the faint idea, that this is the world of subjec¬ 
tive consciousness, remains in the background throughout 
without interruption. In the state of susupti svapna you also 
have some impression of remaining in subjectivity, how¬ 
ever, it is an interrupted perception. Yet in both cases, in 
susupti svapna and in sumpti susupti, where the impression, 
the faint idea remains in the background that this is the 
w'orld of subjective consciousness in predominance is 
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siisupti. This state in which the subtle awareness that this is 
the world of subjective consciousness remains in uninter¬ 
rupted continuity, is called in our Saivism sanlam. bantam 
means “peaceful”. This state is called santam because your 
awareness remains in the background in an absolutely 
peaceful state. There is no agitation in this state. 

The fourth state of deep sleep is susupti lurya, the fourth 
state in the state of deep sleep. In this state you travel in 
the world of subjective consciousness and you are aware of 
that subjective consciousness in the background in con¬ 
tinuation and at the same time you experience the bliss of 
this state. In the state susupti sumpti you do not experience 
the real bliss of this subjective state, you only experience 
its peacefullness. Here, in susupti tuiya you experience the 
positive bliss of this state. In this state you are entering 
into samadhi and yet consciousness still remains in the 
background. In our Saivism we call this state suprasannam 
because this is that state in which you are absolutely full of 
bliss even though you are not fully aware of that bliss. 

Let’s turn now and look again at the three states of the 
individual subjective body. The word jdgrat refers to that 
state wherein one is full of awareness from his own point of 
view, from the point of view of individual consciousness, 
not from the point of view of subjective consciousness. It is 
worldly people that call this state(waking). Yogins, 
on the other hand, have a different name for this state. 
Yogins feel that when you come in the state of objective 
consciousness you become one with objectivity. This state, 
therefore, is not actually the state of waking. It cannot 

2, uditarii vipulaih santarh suprasannamathaparam 

Mdlint Vijaya Tantra: II; 45 
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jdgrat. It is really the state of becoming one with objectiv¬ 
ity. For this reason they have named this state as pindasthah 
(where you become one with whatever you perceive). En¬ 
lightened souls (jndnis) have another name for this state as 
they experience that in this state the Being of Siva has 
expanded His Body of Consciousness in names, forms, 
space, time, etc. These jndnis feel the consciousness of Siva 
everywhere. It is for this reason that they call this state 
sarvatobhadra^ which means everywhere divine, because for 
these enlightened souls wherever they go they feel the di¬ 
vinity of God Consciousness. Whenever they travel in the 
objective world, whether in name, form, space, time, 
whether walking or talking, whatever they ma\ be doing, 
they are traveling in Absolute Consciousness. 

The dreaming state is called svapna (the absence of 
worldly activity) by worldly people because the outer 
objective world is absent in this state. Yogins, on the other 
hand, call this state padastham which means, ‘being 
established where you are’, because here you gel 
established in your own point. Yogins find that svapna is a 
nearer way when entering into samadhi, when entering into 
the absolute. When you are in the staie jdgrat you have 
to struggle to enter into the state of samadhi. When you are 
in the state of svapna you only have to struggle half as 
much. It is much easier to concentrate your awareness in 
svapna than it is m jdgrat. Children exist primarily in svapna. 
It illuminating power is put in them by some Master or 
e[reater soul they will enter into samddhi in an instant. They 


3. sarvatobhadramaslnaih 
sarvato vedyasaitaya // 


TmlTaloka; X; Verse 244 
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have no external thoughts, they have only internal 
thoughts. They are very near to their own Self. Jhams call 
the state of svapna, vydpli which means pervasion, because 
in the dreaming state they pervade everything and they 
know that they are pervading it. They pervade their own 
body, the motor car that they are dreaming that they are 
driving, the road that they are dreaming that they are 
driving on, and the place that they are dreaming that they 
are going to. The reality is that none of these objects are 
produced by any outside agency. They all are in their own 
self 

Worldly people call the state of deep sleep susupti 
(asleep) because they have no knowledge of objectivity in 
this state. In this state there is no objectivity and there are 
no impressions. This state is tusnimbhdva which 
means ‘absolute silence’. For them it is an appeased state. 
They find that they are more peaceful after leaving this 
state. They find this state to be nourishing. Yogins, on the 
other hand, feel that in this state of sound sleep they be¬ 
come attached to their own nature. This state for Yogins is 
full of consciousness while this state for worldly people is 
full of unconsciousness. Yogins, therefore, call this state 
rupaslha, which means established in one’s own Self be¬ 
cause here they are established in their own Conscious¬ 
ness. Jfianis call this state mahavydpli (the great pervasion) 
because here they find that there is absolutely no limita¬ 
tion of objectivity or impressions. 

From the Trika Saivaite point of view predominance is 
given to the three energies of Siva, para sakti, the supreme 

4. The Jhani does not desire to direct his actions in a drearn. « 

desireless. A jMnidocs not desire he just moves t is Universal Will 

that acts. The JnSni 'is touched with Universal Will. 
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energy, parapara sakti, medium energy, and apara sakti, 
inferior energy. The kingdom of apard sakli, the lowest 
energy is found in wakefullness and dreaming. The king¬ 
dom of parapara sakti, the medium energ>', is established in 
the state of sound sleep. And lastly the kingdom of 
pardsakii, the supreme energy, is found in the state of luiya. 

The state of tnjya is above the state of pramdlri. It is 
called the state of pramiti. Pramiti is that state where subjec¬ 
tive consciousness prevails without the agitation of 
objectivity. Where the agitation of objectivity is also found 
in subjective consciousness then that is the state of 
pramdlri. For example, when a person is lecturing on some 
points and he is full of those objects that he is explaining 
this is the state of pramdlri. And when that same experi- 
encer is without the agitation of lectures and there is no 
objective world before him, this is the state of pramiti. The 
state of pramiti is without any object at all. In other words, 
when he is residing in his own Nature, that subjective 
consciousness is called the state of pramiti. 

The state of turya, is said to be the penetration of all 
energies simultaneously, not in succession. All of the ener¬ 
gies are residing there but not in manifestation. They are 
all together without distinction. Turya is called savydpdrd 
because all of the energies get their power to function in 
that state. At the same time this state is known as andmeyd 
because it remains unagitated by all of these energies. 

There are three names attributed to this state by worldly 
people, by Yogins, and by illuminated humans (jndnls). 
Worldly people call it tuiya which means ‘the fourth’. They 
use this name because they have no descriptive name for 
this state. They are unaware of this state and have not 
experienced it and, therefore, simply say that is the 
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fourth stale. Yogins have attributed the name rupatila to 
this state because this state has crossed ‘the touch of one’s 
self and is the ‘establishment of one’s self.’ The touch of 
one’s self was found in sound sleep, however, the establish¬ 
ment of this takes place in lurya. For illuminated humans, 
Jhanls, the entire universal existence is found in this state of 
lurya collectively, as undifferentiated, in the state of tota¬ 
lity.There is no succession here. therefore, call this 

state pracaya‘. 

Now I’ll explain the names given to the states of lurya 
jagral, lurya svapna, and luya susupli. Only these three states 
are possible in lurya. As lurya cannot be divided lurya lurya is 
not possible. The preceeding states of individual subjective 
consciousness, jagral, svapna and susupli, each had four as¬ 
pects, the state of luya has only three. 

The state of luya jagral exists when the consciousness of 
luya is not vividly manifested. Here the consciousness of 
luya, is in a subconscious state, it is unmanifestly found in 
the background. In this state, though strong consciousness 
exists, it is not manifested totally, it is yet to be manifested. 
In the state of luya svapna the consciousness o^tuya is more 
vividly manifested, consciousness in stronger Here. And in 
the state of luya susupli the consciousness of luya is most 
vivid, here consciousness is the strongest. The state oiluya 
jagral is called manonmanam (beyond the span of the mind) 
because it is that state where the mind has taken rise in 
mindlessness, complete thoughtlessness. The state of luya 
svapna is named ananlam which means unlimited because 
here is found the unlimitness of Self. There is no limitation 


5. Ptacaya means literally, “multitude” and refers to the undilTerenti- 
ated totality of universal existence. 
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of Being here, this is the slate of unlimited Being. Turya 
susupti is called sarvdrtham. Sarvartham means that in this 
slate, although you are unlimited, yet you find here all of 
the limitations of the universe.® 

TutyalJta is that state which is the absolute fullness of 
Self. It is filled with all consciousness and bliss. It is really 
the last and the supreme state of the Self You do not only 
find this state in samddhi. You also find this state in each 
and every activity of the world. There is no possibility in 
this state for the practice yoga. If you can practice yoga 
then you are not in turydtlla. In yoga there is the intention 
of going somewhere. Here there is no where to go, nothing 
to achieve. As concentration does not exist here the exist¬ 
ence of the hand of yoga is not possible. 

There are only two names actually attributed to this 
state of turydttta, one given by worldly people and one by 
Jmnls. Worldly people because they know nothing about 
this state call it tuiydlita, which means that state which is 
beyond the fourth. Jmms, on the other hand have also 
named this state. They call it mahdpracqya^ which means, 
‘the unlimited and unexplainable supreme totality’. 
Yogins do not actually attribute any name to this state 
because they have no knowledge of this state. It is com¬ 
pletely outside of their experience. Yogins have though, 
through the use of their imagination and through guess- 

6. manonmanamanantarii ca 
sarvarthamiti satatoditam 

Malinl Vijaya Tanlra: II; 46 

7 mahapracayamicchanti 
turyatitaiii vicaksanJkh // 

Malim Vijaya Tantra: II; 387 
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work, imagined one name which might be appropriate for 
this state. They say that it is satalodilam^ which means that 
it is the state which has no pause, no break. It is breakless 
and unitary state. In samadhi it is there, when samadhi is 
absent it is there. In the worldly state it is there. In the 
dreaming state it is there. And in the state of deep sleep it 
is there. In each and every state of the individual subjec¬ 
tive body it is there. 

I have explained the nature of these five states of 
individual subjectivity from the Trika Saiva point of view. 
In the Pratyabhijna Philosophy the Masters of the 
Pratyabhijna School have also explained and defined these 
five states. Their definitions of jagral, svapna and susupli 
seem to differ somewhat from that given by the Trika 
l^aivaites, however, their explanation of lurya and tuiydtila 
is the same. 

They say that when you remain in that state where your 
consciousness is directed towards objectivity (bahirvrtti) 
and you are no longer in your own subjective conscious¬ 
ness, that state is to be known &s jagral. When you remain 
only in the sphere of impressions and thoughts (samkalpa 
nirmdna), that state is to be known as svapna. And when 
there is the absolute destruction of all impressions, 
thoughts, and consciousness (pralayopamam), when you are 
absolutely dead in your own self, that state is to be known 
as susupli. 

Abhinavagupta the greatest Master of Saivism and the 
greatest philosopher, the world has ever known explains 

8. turyatite bheda ekah 

sataiodita ityayam // 

Tantraloka: X; 283 
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the general definition of these states so that the student 
will know that there is really no difference at all between 
the Trika Saivaite and the Pratyabhijha points of view. He 
explains that when there is vividness of objectivity that is 
the state of jagrat. When the vividness of objectivity is 
shaky and unstable, that is svapna. When the vividness of 
objectivity is gone completely that is susupti. When super 
observation is found by some observing agency that is 
tu^a. And when that objectivity is individually dead and 
found full of life in totality that is tujydfila. 
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Chapter Twelve 


The Five Fold Contacts of Masters 
and Disciples 


In this universe from times immemorial the initiation of 
Masters has taken place from the state of Lord Siva upto 
the state of mortal beings. This contact of the Master with 
the disciple takes place in five different ways. The highest 
contact of the Master with the disciple is called mahan 
sambandhak (the great contact). This highest contact took 
place in the very beginning of the manifestation of t e 
universe. In this case Lord Siva became the Master an 
Sadasiva was the disciple. Next, after this highest contact, 
a lower contact took place which is called antarala 
safhbandhah. This is the contact of the Master who is resid¬ 
ing in the state of with that disciple who is residing 

in the state of Anantabhattaraka. Then the third contact 
between Master and disciple took place. This third contact 
is called divyasafnbandha which means divine 
took place when the Master was at the state on 
bhattaraka with that disciple who was in 
Siikanthanatha. The fourth contact is ca e . 

sambandha which means that contact wich is ^ 
and partly not divine. In this fourth contact Snkanthah 
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took the place of divinity as the Master and Sanatkumara 
Risi took the place of being the disciple. And lastly, the 
fifth contact of Masters and disciples took place with the 
Masters residing in the place of Sanatkumara Risi and the 
disciples as mortal beings (manuka). This fifth contact is 
called adivya sambandha which means, ‘that contact which is 
not divine. 

This fifth contact of Masters and disciples has occurred 
many times in this universe. In the latest movement of this 
contact the Master was Durvasa Risi as he was from the 
school of thought of Sanatkumara Risi and the disciple was 
Tryambakanatha. 

Although our Kashmir Saivism recognizes these five 
fold contacts of Masters and disciples, yet it explains that 
only that initiation is a real initiation where the contact of 
the Master and the disciple takes place in such a way that 
at the time of initiation the Master is united with the disci¬ 
ple and the disciple is united with the Master. In this real 
initiation the Master becomes one with the disciple and 
the disciple becomes one with the Master. You should 
understand, however, that for this supreme contact to take 
place the disciple should never find any fault in his Master 
or his Master’s activity. If he does, then he is lost. This 
kind of initiation can take place in any state of these five 
contacts. It is the real supreme contact. It is even above 
mahdnsambandhah (the great contact) and is called 
parasambandhah (the supreme contact). It is that contact by 
which all contacts become divine. The real theory of our 
oaivism is that this contact, which is the supreme contact, 
must take place between each and every Master and each 
and every disciple. When this occurs then that initiaUon is 
real initiation. 
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Chapter Thirteen 


The Manifestation of the Tantras 


In the beginning of salyuga' Lord Siva appeared in the 
the form of Svacchandanatha. He appeared with Rve 
heads and eighteen arms. His five heads came into 
manifestation through his five great energies, cil sakli, all 
consciousness, ananda sakti, all bliss, iccha sakli, all will, 
jhdna sakli, all knowledge, and kriyd sakli, all action. And 
these five energies, which appeared in His five mouths an 
which are known as Tsana, Talpurusa, Sadyojala, Vama^va, 

and Aghora. because of the grace of Lord iva, 

experienced the sensation of illuminating the Universe. 

You see. Lord Siva wanted to enlighten the universe by 
manifesting the existence of the Tanlras. In order to accom 
plish this He manifested these Tanlras through his five 


1 Salyuga is the first age of the four ages 

and kaliyuga. which comprise the four fold cyclical life of 

2 The grace (anugraha) of Lord Siva is !„ these 

creation protecton, destruction, concealing, .,rovsit conce- 

five acts Lord Siva creates the universe, protecu it, de y ^ 

al, i. in Hi, own Na.u,., and ilinmina.oa it In ^ 

protects, destroys, and conceals this universe only to illumin 
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mouths. Initially each of these mouths Umia, Tatpurusa, 
Sadyojala, Vdmadeva, and Aghora, created one Tantra. Then 
two mouths joined together and created one Tanlra from 
each combination of two mouths. And then three mouths 
joined together created one Tantra from each combination 
of three mouths. And then four mouths joined together, 
and then five mouths, and these combinations of mouths 
produced all of the Tantra of our Saivism. 

These Tantras are manifested in three ways. Initially ten 
Tantras came into e.xistcnce which were dualistic (dvaita) 
and arc called Siva Tantras. These Tantras, which are not 
connected with Kashmir Saivism, are filled with dualism. 
Then eighteen Tantras came into existence which were 
filled with that thought which is monistic dualism 
(bheddbheda). These Tantras are called Rudra Tantras. And 
finally these five mouths came into existence in such a way 
that each and every mouth was simultaneously filled with 
the other four mouths. Here four of the five energies were 
inserted into the fifth energy in such a way that it became 
full with all five energies. No one energ^y was in pre¬ 
dominance, all were equal. And this happened to each and 
every energy. Simultaneously, from these mouths, came 
out Bhairava Tantras which are filled only with monistic 
thought (abheda). These Bhairava Tantras which are the 
Tantras connected with our Kashmir Saivism, are sixty 
four in number. 

In Bhairava Tantras Lord Siva is shown to be in pre¬ 
dominance everywhere, in Siva and in all of His energies 
He is there in Fullness. He is equally present in everything 
and everywhere. You cannot say that something is closer 
to Him and something else is farther away. In everything 
He is there fully and completely. 
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Initially this monistic Tanlra, in the form of one Supreme 
Consciousness and Bliss, was not manifested in will, 
imagination, or words rather it was felt and observed by 
Lord Siva Himself at the start of the illuminating energy. 
At this point the manifestation of this Tanlra resided in 
Lord Siva’s innermost speech pardvdk (supreme speech). 
In this supreme speech of Lord Siva the creation of 
master and disciple, was not yet felt as being differen¬ 
tiated. They resided in His own Being as undifferentiated. 
In the next movement of illuminating energy the manifes¬ 
tation of the Tantras was held in his second speech 
pasyanll. At this stage also, these Tantras were still un¬ 
differentiated and were one with His Supreme Wi.. the 
next movement of illuminating energy these Tantras were 
held in His third speech madhyamd vdk. Here they became 
differentiated and were manifested internally only in 
thought but not in words. And in the final movement of 
illuminating ernergy these tantras were held in His fourt 
speech vaikhari vdk where they came out throug is 
mouths in differentiation as words, sentences, and verses. 

In the three yugas (ages), satyuga, tretdyuga, dvdparayuga, 
Masters and disciples were initiated verbly, not in wnti g, 
and not through the learning of words and sentences, 
power of memory in them was so great t lat y 
remembered everything instantaneously. There 
need for them to write anything down or to refer to o 
and papers. The Masters and disciples were very great in 

these thrceyugas. , 

When Ka/tyuga occurred these Masters and disciple 

were so disappointed that they hid themselves -„oie 

places inorder to avoid the touch of the wordly p P 
living at that time. Because of this the theory of Bkatrava 
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Tantras and Kashmir Saivism was lost. Lord 3iva, how¬ 
ever, is always willful to illuminate the universe and so He 
reappeared in this world at Kailasa mountain not in the 
form of Svacchandanatha with five mouths but in the form 
of Srlkanthanatha. And in the form of Srinthanatha He 
again taught the theory of Bhairava Tantra to the sage 
Durvasa Wsi who was urdhvaretas, which means ‘one whose 
power of sex is preserved’, and who was, therefore, a 
brahtnacdti (celibate). When Siikanthanatha initiated him 
at Kailasa mountain Srikanthanatha told him that he was 
to expand the thought of Bhairava Tanlras in all of the 
universe without restriction to caste, colour, or creed. 
After Srikanthanatha taught Durvasa Risi in this manner 
he disappeared into the ether. 

Durvasa Risi, after meditating completely for acquiring 
a real and fit disciple for initiation, became disappointed. 
He could not find anyone in this world fit to be initiated. 
His intiation was a practical initiation because while 
mmmng someone in the thought of Bhairava Tantras 
^ initiated him in the practical side of this 
thought. And this practical initiation manifested itself 
immediately without the disciples having to do any 

"““W become i„e.ant- 

initiadon “ '‘“P'" 

bom son. This mind h P”""’ 

in the'w;, r pfinitiated Tryambakanatha 
more mi Tan/rax...Afterwards he created two 

initiaiPrj\- Amardakanatha and Siinatha. He 

Tantr A in the dualistic :$iva 

Tantr^ and he initiated his other son Srinatha in the 

monoduahstic Rudra Tantras. All of this was done by 
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Durvasa Risi for the upliftment of mankind. 

For the upliftment of women Durvasa Risi created one 
mindborn daughter and she was called Ardliatryambaka.^ 
As Kashmir ^aivism does not recognize women to be in a 
state of degradation Durvasa Risi initiated her completely 
in the monistic thought of Bhairava Tantras. As this view, 
that women are not in a state of degradation, is not held by 
the other two schools of Saivism, the dualistic and mono- 
dualistic schools, Durvasa Risi created only one mind born 
daughter. His daughter Ardhatryambaka’s teaching is 
known as the Ardhatryambaka school of Bhairava Tantras. 
But as the continuity of the Ardhatryambaka school 
manifested itself secretly in this Kaliyuga from one woman 
to another there is no history of this school. 

Durvasa Risi’s son Tryambakanatha, the founder of the 
monistic school of Saivism, was also a celibate (brahmacarl). 
According to the way of the sage Dur\'asa Risi he also 
created one mind born son and named him Tryamba- 
kaditya, which means ‘the expansion ofTryambakanatha’. 
After initiating him completely in Bhairava Tantras 
Tryambakanatha entered a cave which is known as 
Tryambaka Guha (cave) and disappeared. Tryamba- 
kanatha’s son Tryambakaditya also created one mind 
born son and after initiating him Tryambakaditya dis¬ 
appeared in the ether.^ 


3 She was called Ardhatryambaka (one-half Tryambaka) because in 
India and Kashmir the daughter is considered to be only one-half the 
property of her father. 

4 These sages were not born with sex they were mind bom. As they 
were siddhas, which were spiritual beings without any experience of 
physical limitations, they did not die, they simply disappeared. 
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In this manner fifteen siddhas were created by mind. 
When, however, the fifteenth siddha attempted to create a 
mind born son he was not successful. It is said that this 
fifteenth siddha was not fully introverted, that side by side 
he was also given to worldly pleasures. Because of this 
subtle impurity (anava mala) he was not successful in creat¬ 
ing a mind born son. After sitting in long meditation he 
found in this world a girl with all good qualities and so'he 
\vent to her father and made arrangements to marry this 
girl. After marriage they created one son who was called 
Sarhgamaditya and who, by his will, came to the valley of 
Kashmir and found Kailasa mountain. Sarhgamaditya, 
like his father, married and producedone son named Varsa- 
ditya whom he initiated completely in the thought of the 
monostic Bhairava Tantras. Varsaditya also married and 
pi-oduced one son named Arunaditya whom he initiated 
fully. Arunaditya married and created one son named 
Ananda whom he initiated and who was also completely 
inlormed practically in Saivism. 

1 “f Somarandanatha, 

therthor 7.h School of SaivUm and 

ntha ofSomhnanda- 

•‘■'■“S'", of 

nX o^aH Somhnanda- 

discinle So!^ P'=>« from Master to 

Utpakdwa w of Utpaladeva, 

wtpaiaaeva was the Masfpr t i 

LaksmanaguptawasaMa,^ r ^ Laksmanagupta. 

of Kashmi S'X tj'^Tdr mTe' tte 

Kashmir va ey. After he ^ v ^ . 

y ^uer ne moved to Kashmir there was no 
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authority on Kashmir Saivism left in India. From this time 
forward the teaching of the thought Bhairava Tantras is 
called Kashmir ^aivism and this teaching has continued to 
remain centred only in the Kashmir valley. Otherwise, 
these Bhairava Tantras are all pervading throughout the 
whole world, however, they began in the Kashmir valley, 
resided there, and are still alive there today. 

During his reign, the king Lalitaditya traveled to India 
from Kashmir where in Antarvedi, which is a track of land 
in Madhya Pradesh which lies between the Yamuna and 
Ganges rivers, he discovered this great Saiva teacher 
Atrigupta. Lalitaditya was deeply impressed by the 
scholarship and practical way of Atrigupta and requested 
him to accompany him to the Kashmir valley. Atrigupta 
agreed and upon reaching Kashmir was given the old 
palace of Pravarasena to live in as this palace was very 
near to the palace of the king Lalitaditya. After some 
centuries in the house of Atrigupta, Varahagupta was 
born. He is the father of Narasirhhagupta and 
Narasirhhagupta is the father of our great Abhinavagupta. 
Although Abhinavagupta had many disciples, both men 
and women, his chief disciple was Ksemaraja and the chief 
disciple of Ksemaraja was Yogaraja. After many centuries 
in the Kashmir vallley Svaml Ram came into this 
physiccal body. His chief disciple was Svami 
Mahatabakak and I am the disciple of Svami 
Mahatabakak. 
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Chapter Fourteen 


Moksa in Kashmir Saivism & 
Indian Philosophy 


The view that ignorance is the cause of bondage and 
perfect knowledge is the cause of freedom (moksa) is 
commonly accepted by all Indian philosophers. Yet, in 
reality, these philosophers have not completely understood 
the reality of knowledge and ignorance. 

The Vaisnavites, for example, believe that liberation 
(moksa) from repeated births and deaths occurs when you 
are united with paraprakriiV. And this union with para.’- 
prakriti will take place only when you observe in your 


1. Prakriti is explained in the sastras (scripture) in two ways. Apard 
prakriti, which is said to be eight fold, is the combination of the five 
great elements along with mind, intellect, and ego. 

pancemani mahabaho 
karanani nibodha me / 
sarhkhye kritante proktani 
siddhaye sarvakarmanam // 

BhagavadgUd XVIH: 13 

Para prakriti is that energy of being which governs and holds all the 
activities and conceptions of this universe. 
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understanding that the difTerentiatedness of this universe 
is unreal. Then, all attachments, pleasures, and pains will 
come to an end and you will be established in your own 
real nature. It is this establishment which, from their point 
of view, is called moksa. 

The Advaita Vedantins, on the other hand, have conc¬ 
luded that in the real sense moksa is only bliss (ananda) and 
nothing else. They say that when you are residing in the 
field of ignorance (samsdra) you become the victim of the 
five fold veils, avidyd (ignorance), asmitd (ego), ragd (attach¬ 
ment), dvesa (hatered), and abhinivesa (attachment to your 
own conception). These coverings, which are the cause of 
your remaining in samsdra should be removed by the 
practice of taltvajndna. In this practice you must mentally 
negate all that is not your own real nature by thinking, neti, 
neti, T am not this’. So here you practice thinking, “I am 
not the physical body, I am not the subtle body, I am not 
the mind, 1 am not the life essence (prdna)”. You must 
negate all outside elements. And when you reside com¬ 
pletely in your own nature, which is that something which 
remains after you negate all outside elements, that 
knowledge, from their point of view, is called moksa. 

The tradition of Buddhist philosophers who are known 
as the Vijndnavddins accept that you are liberated only 
when your mind is completely detached frpm all attach¬ 
ments to objectivity, pleasure, pain, and sorrow. They 
argue that the mind must remain only as mind, pure and 
perfect mind, because for them the mind is actually pure, 
filled with light, and detached from all worldly things. It is 
when the mind becomes attached to worldly things such as 
thoughts, pleasures, and pains, that you are carried to 
samsdra. And when these attachments are cancelled and 
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the mind becomes pure then you are liberated. 

The philosophers from the Vaibhdsika tradition hold that 
liberation is attained by deleting the chain of thoughts just 
like the flame of a lamp is extinguished. When a lamp is 
burning we experience the existence of the flame. When, 
however, the flame is extinguished it does not go any¬ 
where, it does not go into the earth, or into the ether. 
When the flame is extinguished it simply disappears. And 
the extinguishing of the flame takes place when the oil of 
the lamp is exhausted. In the same way, when a yogi has 
crossed over all the pleasures and pains of the world those 
pleasures and pains do not go anywhere, they simply dis¬ 
appear. The yogi, who has extinguished the flame of the 
chain of thoughts by exhausting the wax of the five klesas'^, 
enters in the supreme and perfect peace which is, from 
their point of view, liberation. 

From the Saivaite point of view these philosophical 
traditions remain either in apavedyapralayakala or in save- 
dyapralaydkala. They do not go beyond these states. 
Apavedyapralaydkala is that state of pralaydkala where there 
is no objectivity. Savedyapralaydkala is that state of 
pralaydkala where there is some impression of objectivity. 
As an example take the state of deep sleep. When you wake 
up from deep sleep and subsequently think. “I was sleep¬ 
ing and I didn’t know anything,” that is the state of 
apavedyapralaj/dkala. And when you wake up from the state 
of deep sleep and subsequently think. “I was sleeping 


2. kUsas, which means literally, “pains, misfortune”, are afflictions 
which delude you and lead your astray. In Yoga phi osop y i esc 
afUictions are five (bid, avidya (ignorance), asmitd (ego), ragd (attac 
ment), dvesa (hatred), and abhinivesa (attachment to your own 
conception). 
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peacefully without dreaming”, that is the state of save- 
dyapralayakala because you experienced that it was a sweet 
sleep and so sweetness is the object for you in this state. 
Siva philosophy does not recognize the theories of these 
philosophies concerning moksa because in fact the yogins of 
these traditions do not move above the pralayakala state 
and are not, therefore, situated in real moksa. 

Our Saivism explains that j«ana (knowledge) is knowing 
one’s own nature which is all Being, (sat), all consciousness 
(cit), and all bliss (ananda). Ajhdna (ignorance) is ignoring 
this nature and this is the cause of this samara which car¬ 
ries one in the field of repeated births and deaths. 

Kashmir ^aivisrn explains that ignorance (ajhdna) is of 
two kinds paunisa ajhdna and bauddha ajhdna. Paurusa ajhdna 
is that kind of ignorance wherein one is unaware of realis¬ 
ing one’s own nature in samddhi. This kind of ignorance is 
removed when you are situated in the real knowledge of 
Saivism, which is all being all consciousness, all bliss. This 
kind of knowledge is called Paurusa jhdna. When you 
possess Paurusa jhdna you realize your nature of Self 
perfectly. 

Bauddha ajhdna (intellectual ignorance) occurs only 
when you are completely ignorant of the philosophical 
truth of the monistic thought of Saivism. And bauddha 
ajhdna is removed by studying those monistic Saiva texts 
which explain the reality of Self. In reality, therefore, these 
texts are the cause of your being carried from bauddha 
ajhdna to bauddha inana,®therefore, is intellectual and is 
developed through the intellect. Paurusa jhdna on the other 
hand is practical and is developed through practice. 
Paurusa jhdna is predominant over bauddha jhdna because 
when you possess only paurusa jhdna even then you are 
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liberated in the real sense and attain liberation. In this 
case, however, liberation is attained only after leaving your 
body. When, however, at the same time you also attach 
bauddha jfiana to paurusa jhdna which means that on the one 
hand you practice on your own Being and on the other 
hand you go into the depth of the philosophical thought of 
the monistic Saiva texts and elevate your intellectual being 
then you become z. jivanmukta, one who is liberated while 
living. If, however, you possess only bauddha jhdna and not 
paurusa jhdna then you will not attain any liberation either 
at the time of death or while living in the body. Bauddha 
jhdna without paurusu jhdna is useless and will not take you 
anywhere. The study of texts shines perfectly only when 
there is practical knowledge at the same time. Without 
practical knowledge philosophical study is useless. 
Bauddha jhdna will bear fruit only when paurusa jhdna is 
present and not otherwise. 

If an aspirant is only attached to practical knowledge 
and not to theoretical knowledge, believing that the only 
real knowledge is practical knowledge which is the rea is- 
ing of one’s own nature then he is incorrect from a Saiva 
point of view. If only paurusa jndna is cultivated and bauddha 
jhdna is totally ignored then there is every possi¬ 
bility that paurusa jhdna may decrease day by day s 
fading away so that in the end it does not remain at a . ^ 
is the greatness of bauddha jhdna that with its power 
firmly establishes paurusa jhdna* In this respect, there o , 
bauddha jhdna is more predominant paurusa jhdna* 

In our Saivism it is said that when you go in search ol a 
Master so that you can be initiated you should first see 
that Master who is full of both bauddha jhdna paurus^ 
jhdna* Finding him you should consider him as a 
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Master. If in this world such a complete Master is not to 
be found then you should seek that Master who is full only 
with bauddha jmna. He is to be preferred over that Master 
who is filled only with paumsajhdna because intellectually 
he will carry you by and by to the end point. That Master 
who only resides in paurusa jmna would not ultimately be 
successful in carrying you to that which you seek. 
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Chapter Fifteen 


Kashmir Saivism & Advaita Vedanta 


Although the main principle of both Kashmir Saivism 
and Vedanta is monism (advaita), pure monism, yet there 
are many important differences in their thinking. For 
example, Vedanta teaches that karmayoga means yoga in 
action. They believe that you must practice niskdma 
karmayoga which means that you are to do all the actions of 
the world without asking for their reward. They say that 
by acting in this way you are carried towards the existence 
of the Real Being, the Real Nature of Self. From our 
Kashmir Saiva point of view, however, karmayoga means 
something else. It does not mean doing all of the activities 
of the world. Yoga in action is pure yoga and nothing else. 
Pure yoga is onepointedness, and this onepointedness 
must be developed in three ways. You must develop one¬ 
pointedness in the existence of your being. This is one- 
pointednes in the state oipara vak. You must also develop 
onepointedness in the state of madhyamd vak. And finally 
you must develop onepointedness in the state of vaikhan 
vak, in the state of ordinary speech. 

I«i Saivism we begin with the central way, the way of 
madhyama vak. Kashmir Saivism explains that yoga in 
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action means that when you are seated in a bus, or when 
you are walking on the road, you must observe silence. 
Walk silently, sit in the bus silently. Do not talk to any¬ 
body. Continue your practice of contemplating Lord Siva 
as you were instructed by your Master without talking to 
anybody. This is how you must begin. It is not possible at 
first to practice yoga while talking. In the beginning you 
have to start with silence. 

This yoga in action is tremendously powerful. For exam¬ 
ple, if you were to continue your practice of contemplation 
for just fifteen minutes while walking the fruit will be the 
same as the fruit you would acquire if you were to practice 
contemplation in your meditation room for two or even 
three years. This is because yoga in action makes your 
practice of contemplation more firm, more solid, more sub¬ 
stantial. This is why Kashinir Saivism puts stress on yoga 
in action, and not on that yoga which is inactive yoga. 

In the practice of yoga in action in madhyama vak you 
begin in silence. And when you rise from madhyama you will 
rise in the para state of Siva. This para state will occur, 
however, only when you have completed your activity. For 
example, while practicing your contemplation you take a 
ten mile walk five miles going and five miles coming after 
which you return to your home where you sit in medita¬ 
tion. At this point you will enter automatically in the para 
state of yoga in action and this will carry you rapidly to 
that state of Transcendental Being. You must enter into 
the^ara state of yoga in action automatically. You cannot 
make it happen. If it does not happen then you will have to 
begin again practicing contemplation while in action. It is 
the strength of yoga in action that you enter into the para 
state of yoga. If your contemplation while in action is 
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spontaneous and breakless, then you will enter auto¬ 
matically into the para state of yoga. If, on the other hand 
your contemplation breaks at any time while practicing 
while in action then when you sit for meditation contem¬ 
plation on para will not take place and you will have to 
begin again. This is called karmayoga. 

When you are established in the yoga of action in para 
vak then after some time you have to travel from para vak to 
vaikhari vak. Practicing yoga in action in vaikhafi vak means 
that you are to remain established in your own Being while 
talking, while laughing, while doing all of the actions of the 
world. This kind of yoga in action in vaikhafi vak is not 
possible unless yoga in action in madhyama vak and yoga in 
action in para vak are complete. The sign of their being 
complete is that whenever you practice yoga in action in 
madhyama vak and afterwards you sit and practice you are 
in para vak you are inside, residing in your own Nature. 
Establishing yoga in action in vaikhafi vak is the completion 
of the course of yoga in action. Here you remain 
established in your own Being in all the activities of the 
world. It is said that Lord Krisna was perfectly established 
in yoga in action in vaikhafi. He was very active, doing 
everything while remaining established in His own 

Nature. . 

The first difference, therefore, between Kashmir 

Saivism and Vedanta is in their different understanding of 
karmayoga. This difference as you have seen, is very great 
with the Vedantins believing that karmayoga means doing 
all actions without asking for their reward and our 
Kashmir Saivism teaches that yoga in action means 
doing all actions while maintaining a breakless contempla¬ 
tion of God. 
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Another of the differences to be found in the under¬ 
standing of Kashmir Saivism and Vedanta concerns the 
existence of individual being and Universal Being. The 
Vedantins explain that individual being is manifested only 
when Universal Being is reflected in the mirror of the indi¬ 
vidual intellect. They say that Universal Being is reflected 
in the intellect, (buddhi) and that reflection becomes the 
existence of the individual being (jlva). Kashmir Saivism, 
however, does not recognize this explanation, arguing that 
it is without any basis, As Universal Being is absolutely 
pure and perfect and individual being is filled with imper¬ 
fections (malas) and covered by veils, it is not buddhi that will 
take the reflection of Universal being rather it is Universal 
being that will take the reflection of buddhi. It is the purer 
and more refined reality which will take the reflection of 
that which is less pure and refined and not the other way 
around. Buddhi cannot hold Universal Being. Kashmir 
Savism explains that when Siva is reflected by His pure will 
in the mirror of his freedom (svdtanljya) this is the existence 
of the universe, the existence of individual being. 

Furthermore, in the theory of the Vedantins it is not 
clearly explained how, if the world were not existing, buddhi 
in which Lord Siva is to be reflected could exist at all? How 
could the intellect (buddhi) exist before the existence of the 
world? Therefore, individual being is the reflection of Lord 
Siva in His svatanlrya sakti. This is the existence of the 
universe. 

The third area of difference in understanding between 
Kashmir Saivism and Vedanta concerns the essence, the 
substance, the basis of this universe. Vedanta holds that 
this universe is untrue, unreal. It does not really exist. It is 
only the creation of illusion (mdya). Concerning this point 
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Kashmir Saivism argues that if Lord Siva is real then how 
could an unreal substance come out from something that is 
real. If Lord Siva is real then His creeation is also real. 
Why should it be said that Lord Siva is real and His crea¬ 
tion is an illusion (mdyd)? Kashmir Saivism e.xplains that 
the existence of this universe is just as real as the existence 
of Lord Siva. As such it is true, real, and solid. There is 
nothing at all about it which is unreal. 

The fourth important difference between Kashmir 
Saivism and Vedanta is that Vedanta does not recognize 
kundalim yoga. The Vedantins say that kmdalini yoga is 
meant for those who are treading on the inferior path of 
yoga. From our Kashmir Saivaite point of view, however, 
kundalim yoga is the most important yoga in this system. 
Kashmir Saivism explains that there are three ways of 
kundalim yoga, pard kundalim yoga, cil kundalim yoga and prdna 
kundalim yoga. Pard kundalim yoga is supreme kundaliniyoga. 
It is functioned by Lord Siva with the universal body not 
the individual body. Cit kundaliniyoga is kurdalini in con¬ 
sciousness. Prdna kundaliniyoga is kundalini in breath. 

The fifth significant difference between K^hmir 
Saivism and Vedanta concerns the question of who is fit to 
practice this monistic teaching. Vedanta holds that this 
teaching can only be practised by “worthy” pople such as 
Brahmins with good qualities. Infact, Saihkaracarya ho s 
that Vedanta is meant only for samnydsins' and not others. 
From the Vedanta point of view women and other castes 
are not allowed to practise the Vedantic system. This point 


"d h::e d^oS itTset: 

Aranyakas and Upanisads, etc. 
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of view, however, is not recognized by our Kahsmir 
Saivism. Kashmir Saivism teaches that this monistic 
thought can be practiced by anyone, man or woman, with¬ 
out the restriction of caste, creed, or colour. Infact, our 
Saivism teaches us that this thought can be practised more 
fruitfully by women than by men," 

Kashmir Saivism, therefore, is a universal system, pure, 
real and substantial in every respect, which can be 
practiced by all. 


2. Yoktah samvatsaraisiddiriha 
puihslim bhay^tmanam / 
sa siddhistattvanisthan^ 
stnnam dvadalabhirdinaih // 

Tqniraloka 
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Chapter Sixteen 


The Seven States of Turya 


The practical theory of the Seven State of Turya which is 
also known as the Seven States of Ananda (bliss), and 
which I will now explain to you was taught to the great 
Saivaite philosopher Abhinavagupta by his Master 
^aihbhunatha. 

BetvVeen the three states of the individual subjective 
body, waking, dreaming and deep sleep, there is a gap. 
This gap is a junction. There is a junction between the 
waking state and the dreaming state. There is a junction 
between the dreaming state and dreamless sound sleep. 
This junction takes place automatically with every human 
being. Whenever you pass from wakefullness to the dream¬ 
ing state you touch that junction and then enter into the 
dreaming state. Whenever you pass from the dreaming 
state to wakefullness you touch that junction first and then 
you open your eyes and experience the waking state. This 
junction is actually the fourth state, turya. This turya, how¬ 
ever, cannot be experienced by gazing on this junction 
because whenever you gaze on this junction, w^ting for 
the junction to happen, it will never happen. You wi 
remain waiting in the waking state. It is when you fa 
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asleep and enter into the dreaming state that you will find 
the junction. And yet you remain absolutely unaware of 
the experience of this junction. 

The only way to experience this junction is to concen¬ 
trate on any centre of the heart while breathing, while 
talking, or while moving here and there. You must concen¬ 
trate on the centre. You should watch the centre of any 
two movements, any two breaths. You should concentrate 
on that junction. After some time when that concentration 
is established then whenever you go to bed to rest you will 
automatically enter the dreaming state through that junc¬ 
tion. In this case though, you will not enter into the 
dreaming state. Instead you will be aware at that point, at 
that junction. This junction is only a gate, the entrance to 
turya. Your awareness of this junction occurs only by the 
grace of your previous practice of centering your mind 
btween any two movements or two breaths. This is the first 
state of tujya. This state of turya is called nijananda' which 
means the bliss of your own Self? 

You first experience that junction, therefore, while 
practicing on any centre such as the centre which is found 
between two breaths, or between two movements, or bet¬ 
ween two thoughts. When you concentrate in continuity 
with great reverance, with love, affection, devotion then 
your breath becomes very fine and subtle. Automatically 
you breathe very slowly. At that movement you experi¬ 
ence giddiness. It is a kind of intoxicating mood. And 
when, during the experience of this giddiness, you do not 

I. nijanande pramatraihsamatre hridi pura sthitah. 

Taniraloka: V;44 
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destor>' your alertness of concentration, then this giddiness 
becomes firm and stable. This is the second state of turya 
known as nirananda^ which means “devoid of limited 
bliss^” Here you do not loose awareness even though you 
feel intoxicated. And when that giddiness becomes stable 
and remains for a longer period then the aspirant falls 
asleep at once. Yet at this point he does not enter into the 
dreaming state, rather, he enters in that gap, that junc¬ 
tion. This junction is known to be the start of luiya, n 
entering this junction the aspirant enters into another 
world. It is not wakefullness, nor is it the dreaming swte, 
nor is it sould sleep. This world is the fourth world. Here 
the organs of this aspirant do not function at all. He does 
not experience moving about nor does he hear or see It, 
with great effort, he were to open his eyes he would fee 
that he is still sitting in his house, however he canno 
move any part of his body and can only slightly move his 

At that moment the aspirant hears hideous sound and 
sees furious forms. Those aspirants who 
these things try at once to come out from this slate an 
after exerting great effort they come out and are again m 
tie waking state. On the other hand there are those aspir¬ 
ants who ?ry to tolerate these hideous and terrible things^ 
For exampTe, he may experience that the whole of the 

house has collapsed upon him, or he 
there is a fire burning outside and this fire will burn every 
thing including himself. These experiences, if endured and 
"d will pass away. If the aspirant cannot tolerate 


2. SQnyatamatravisrantcrnirtnandani vibhivayet 


TaMloka: V; 44 
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them then he will be thrown out into the waking state and 
must begin again. The aspirant, inorder to continue his 
journey, must tolerate these hideous and terrible experi¬ 
ences. Here only one thing is predominant and must be 
maintained and that is breathing. The aspirant must 
breathe in and out with devotion and great love towards 
his Self, which means breathing in and out while reciting 
the name of the Lord as he was instructed by his Master 
when he initiated him, all the while ignoring these terrible 
sounds. He may actually think that he is going to die, that 
he is really gone. These thoughts are wrong thoughts and 
he must ignore them. All of these experiences occur when 
the aspirant desires to move from individuality to univer¬ 
sality because individuality has to be shaken off. When this 
movement towards universality begins this kind of struggle 
takes place. 

If you continue with tolerance, breathing and internally 
reciting your mantra according to the instructions of your 
Master, then these terrible sounds and forms vanish and 
pulling and pushing in your breathing passage begins to 
occur. You feel as if you are choking and that you cannot 
breathe. This experience you must also tolerate. It will 
only vanish if you intensify your devotion for the Lord 
You must insert more love and affection for your practice. 
It this IS done then after some time this choking sensation 
will pass. If, however, at this point you do not intensify the 
devotion for your practice, then you will come out from 
this state and will need to begin again afresh. If this occurs 
you will feel foolish and realize that by not tolerating these 
experiences you have caused a great loss to yourself. Be¬ 
cause of this you will be anxious to begin again. 

This state of hideous sounds and forms followed by the 
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sensation that you are choking and that your breathing is 
about to stop is called parmanda^ which, means “the dnanda 
(bliss) of breathing.” When you breathe in and out with 
great divinity it is not ordinary breathing. Here your brea¬ 
thing becomes full of bliss and joy even though your are 
experiencing terrible forms and sounds or the fact that 
your breath is about to stop. 

If you continue your practice with intense devotion in 
continuity your breath does stop. What happens is that at 
the centre of what is called in our Saivism lambika sthdna, 
and which is on the right side near the pit of the throat, 
and which in English is known as the ‘soft palate’, four 
passages meet. In ordinary breathing two passages are 
open and two passages are closed. When your breath is 
about to stop the passages of ordinary breathing close. You 
experience this symptom when you feel that you are chok¬ 
ing and that your breath is about to stop. At this point 
your breath becomes centralized and moves about one 
point just like a whirlpool. The aspirant experiences that 
his breath is neither moving out nor coming in. He feels 
that his breath is moving round and round that it is wind¬ 
ing at that one point which is the junction of the four 
passage. This state is called brahmananda^ which means, 
“that bliss which is all prevading.” 


3. prSnodaye prameyc tu paranandarh vibhavavct 

Tantdloka: V; 15 

4 

4. samSnabhumimagatya brahmSnandainayo bhavet 

Tantrdloka: V; 47 

The equilibrium of breath neither breathing in nor breathing out is 
brahmananda 
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Here the yogin must maintain the continuity of his devo¬ 
tional practice. As his breathing has stopped and he can¬ 
not watch his breath he can only recite mantras. He must 
put his mind on his mantra and only his mantra with great 
devotion of Lord Siva. If he continues this practice with 
great devotion then after some time yawning takes place or 
his mouth becomes crooked just like at the time of death. 
These stages are the same stages which take place when 
your breath has stopped and you are about to die. The 
myriad changes that take place on his face are the changes 
that take place at the moment of death. The apprehension 
of death then arises in the mind of this yogi. He feels now 
that he is really dying. He is not afraid, he is apprehensive. 
This is the kind of death which takes place when indivi¬ 
duality dies and universality takes birth. It is not a physical 
death, it is a mental death. The only thing the yogi must 
do here is to shed tears of devotion. He must pray for the 
experience of universal “I”. After a few moments, when 
the whirling state ol your breath becomes very fast, mov¬ 
ing ever more quickly, you must stop your breath at once. 
You must not be afraid. If your Master is there he will tell 
you at that moment to just stop your breath. You are not 
to leave it at once. You are simply to stop the whirling of 
your breath. This is because when there is the whirling of 
the breath then there is the possibility that you may start 
breathing again. At this point it is' in your hand to stop it 
or to let It go. When it has come to the extreme intensity of 
whirling then you should and must stop it at once! 

When you do stop your breathing then what happens 
next is that your breath immediately rushes down in the 
central vein. Your breath is “sipped” down and you 
actually hear the sound of sipping. The gate of the central 
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vein (madhyanadl) opens at once and your breath reaches 
up to the bottom to that place called mtdddhdra which is 
near the rectum. This state of turya is called mahdnanda‘ 
which means, “the great bliss”. 

After mahdnanda no effort is required of the aspirant. 
From this point on everything is autpmatic. There is, how¬ 
ever, one thing that the aspirant should observe and be 
cautious about and that is that he should not think that 
“everything is now automatic”. The more he thinks that 
everything will be automatic the more surely he will re¬ 
main at the state of mahdnanda. This is why Master never 
tell the aspirant what will take place after mahdnanda. 

From the 3aiva point of view from mahdnanda onwards, 
you must adopt bhramavega.^ Bhramavega means ‘the unk¬ 
nowing force’. Here you have to put your force of devotion 
wihout knowing what is to happen next. You cannot use 
your mantra because when your breath is gone your mind 
is also gone as the mind has become transformed into the 
formation of consciousness (cit). Here breathing takes the 
form offeree (vega). It is this vega which pierces and pene¬ 
trates mulddhdra cakra so that you pass through it. 

When the penetration of mulddhdra cakra is complete then 
this force rises in another way. It is transformed and be¬ 
comes full of bliss, full of ecstasy, and full of consciousness. 
It is Divine. You feel what you are actually. This is the 
rising of cit kundalim which rises from mulddhdra cakra to 

5. udanavahanaii visranto mah§.nandarii vibhavayct 

Taniraloka: V;48 

6. tavadvai bhramavegena mathanarh saktivigrahe 

Siva Sutra Vimarsini 
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that place at the top of the skull which is known as 
brahmarandhra. It occupies the whole channel and is just 
like a bloom. This state, which is the sixth state of turya, is 
called ciddnanda\ which means, “the bliss of 
consciousness.” 

This force then presses the passage of the skull 
(brahmarandhra) piercing the skull to move from the body to 
the universe. This takes place automatically, it is not to be 
done. And when this brahmarandhra is pierced then at once 
you begin to breathe out. You breathe out once for only a 
second, exhaling from the nostrils. After exhaling every¬ 
thing is over and you are again in cidananda and you again 
experience and feel the joy of rising which was already 
present. This lasts only for a moment and then you breathe 
out again. When you breathe out your eyes are open and 
for a moment you feel that you are outside. You experience 
the objective world, but in a peculiar way. Then once 
again your breathing is finished and your eyes are closed 
and you feel that you are inside. Then again your eyes are 
open for a moment, then they close for a moment, and then 
they again open for a moment. This is the state of krama 
mudra, where transcendental “I” consciousness is begin¬ 
ning to be experienced as one with the experience of the 
objective world. 

The establishment of krama mudra is called jagadananda^ 
which means, ‘universal bliss’. This is the seventh and last 

7. nirupSdhirmahavyaptirvy&n&khyopadhivaijitS/ 
tada khalu cidanando yo jadinupabrimhitah // 

Tantraloka: V; 49 

8 . yatra ko’pi \ 7 avacchd 0 nasti yadviSvatah sphurat / 
yadanahata-samvitti paramamrita-brimhitam // 
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state of turya. In this state the experience of Universal 
Transcendental Being is never lost and the whole of the 
universe is experienced as one with your own Trans¬ 
cendental “I” Consciousness. 

All of the states of tutya from nijananda to ciddnanda com¬ 
prise the various phases of nimiland samadhi. Nimtland 
samadhi is internal subjective samadhi. In your moving 
through these six states of Itnya this samadhi becomes ever 
more firm. With the occurence of krama mudra, nimiland 
samddhi is transformed into unmiland samddhi which then 
becomes predominant. This is that state of extroverted 
samddhi where you experience the state of samddhi at the 
same time you are experiencing the objective world. And 
when unmiland samddhi becomes fixed and permanent this is 
the state o^jagaddnanda. 

In terms of the process of the Fifteen Fold Rising the 
sakala state is the waking state. Sakala pramdtn is the first 
state of tuiya, nijdnanda. Vijndndkala^ is the state of nirdnanda. 
Suddhavidhyd is the state oipardnanda. Isvara is the state of 


yatrasti bhavanadinam na mukhya kapi saiiigatih / 
tadeva jagadananda ...// 

Tanirdloka: V; 52-52 

From the state of vijh&nakala the process of rising is 
Though there may be something to be done, this something 
neither physical nor mental. Once the aspirant has attained 

L.C h. «iu M. If. ' s" 

enters between waking and sleeping the state of vijnanakala. ^en 
Trine WsTfSme. he will never losse that state. Whenever he do« 
his orictice with devotion in continuity he will enter the mjmmakala 
state This is because once the mjmnakala state has 
it leaves a « 

mifcTwghCT Tn the state of vyhanakala. VymnSkala pramatn takes 
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Brakmananda. Saddsiva is the state of mahananda. $iva is the 
state of cidananda. And Parama $iva is the state of 
ja^adananda. 

There is a point twixt sleep and waking 
where thou shalt be alert without shaking. 

Enter into the new world wheifcforms so hideous pass; 

They are passing — endure, do not be taken by the dross. 
Theythe pulls and the pushes about the throttle, 
all those shalt thoujt. tolerate. 

Close all ingress and egress, 
yawnings there may be; 

Shed tears — crave — implore, but thou will not prostrate. 
A thrillpasses — and that goes down to the bottom; 

It riseth, may it bloom forth, that is Bliss. 

Blessed Being, Blessed Being, 

O greetings be to Thee. 

Swami Lakshman Joo Brahmachari 

place after hddhavitfya. The difference betwen vijhanakala pramatri 
and the state of vijhanakala is ordinary while vijhanakala pramatri is 
special and more significant. This is also the case with all of the 
states and their pramatrins. When you unknowingly experience a 
state then you are in that which is called a “state”. When you 
kn nwingly rxpmenrc any o t a t e, which is called a-^state”. When you 
knowingly experience any state, which means that you are active in 
that process, that is the state of pramatri. For example, when you 
enter in samadhi, you are not in the pramatri state oi samadhi, rather 
you are simply in the state of samadhi. At this point you have no 
control over this state. You will enter into this state according to the 
choice of your Master or Lord Siva. Sometimes you will wish to enter 
this state and you do enter it and sometimes you will wish to enter 
this state and yet you cannot enter it. You can be said to be in the 
state of pramatri only when you have the full authority of going to 
that state and returning from it whenever you will to do it. 
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Chapter Seventeen 


\ 


Kundalinl and Its Purpose 


Kundalini sakti is the revealing and the concealing energy 
of Lord 5iva. On the one hand it is the revealing energy 
and on the other hand it is also the concealing energy. It 
reveals and it conceals. And this kundalini sakli is not diffe¬ 
rent from the existence of Lord Siva, just as the energy of 
light and the energy of heat of fire are not separate from 
the fire itself. Kundalini, therefore, in the true sense is the 
existence of Siva. It is the life and glory of Siva. It is Siva 
itself. 

In our Trika Saivlsm kundalini, which is that internal 
serpent power existing in the shape of a coil, is divided in 
three ways. The supreme kundalini is called para kundalini. 
This kundalini is not known or experienced by yogins. It is 
so vast and universal that the body cannot exist in its 
presence. It is only experienced at the time of death. It is 
the heart of Siva. This whole universe is created by para 
kundalini, and is consumed in para kundalini. When this 
kundalini creates the universe Siva conceals His Real Na¬ 
ture" and is thrown in the universe. When the universe is 
created He becomes the universe. There is no Siva left 
which is separate from the universe. This is His creative 
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energy. And when kundalim destroys the universe Siva’s 
nature is revealed. So, the creative energy for the universe 
is the destructive energy for Siva. i.e. it is the revealing 
energy for the universe and the concealing energy for Lord 
Siva. And the destructive energy for the universe is the 
creative energy for Siva i.e., it is the concealing energy for 
the universe and the revealing energy for Lord Siva.* 

Para kundalini is the supreme visarga of Siva. As you know 
from studying the theory of mdtrikdeakra, visarga (:) com¬ 
prises two points. These points are said to be Siva and 
Sakti. In the real sense, however, these points are not Siva 
and Sakti, they are the revealing point and the concealing 
point. 

Cit kundalim is experienced by yogins by means of con¬ 
centrating on the centre between any two breaths, two 
thoughts, or two actions, between the destruction and cre¬ 
ation of any two things. As you have learned in your study 
of the Seven states of Turya, when the yogin maintains his 
awareness in continuity in concentrating on the centre, he 
enters that junction which exists between any two states of 
the individual subjective body, waking, dreaming, or deep 
sleep. His breathing becomes coagulated then stops and 
whirls about one point. It then moves on the right side of 
the passage of the breath. If this yogin’s awareness con¬ 
tinues to be maintained in continuity, his breath is trans¬ 
formed from prana (breath) into prdnana (life) and it rushes 
down through the central vein which is on the right side* of 

1 . When Lord Siva is concealed He is in the state of AnuUara ^iva. 
When He is revealed He is then said to be in the state of Mahesvara 
Siva. 

2. There is only one vein through which the breath passes in the rise of 
ktmdalint. When the breath is being sipped down it is sipped down on 
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the passage of the breath. It rushes down, up to the bottom 
to the spot known as mulMhdra, which is near the rectum. 
Then in mulddhdra you briefly experience a crawling sensa¬ 
tion. It is like the experience when a man and a woman are 
having intercourse and sexual climax is just about to take 
place. Here the beginning of intense pleasure takes place. 
After the momentary experience of this crawling sensation 
it rises again in one flash^. And when it rises you become 
filled with absolutely blissful existence. The happiness and 
bliss that you experience here just cannot be described. It 
is ecstasy beyond ecstasy. This bliss is just like sexual bliss. 
In comparing sexual happiness with the happiness 
experienced in cit kundalint, however, you will find that 
sexual happiness is one millionth part of the happiness 
experienced in cit kundalint. At the same time along with 
the experience of ecstasy you also realize the reality of Self. 
You recognise your Real nature and you know. “I am only 
bliss (dnanda) and consciousness (cit)”. 

And when you maintain that bliss through the grace of 
your Master then the force of cit kundalint pierces 
bhrumadhya, which is found between the eyebrows. At that 
point at once and abruptly you breathe out. Here you 
breathe out and not in and you do so only once. Once you 
breathe out your breathing is once again stopped. Then cit 


the right side and when it is returning it is in the center. The concep¬ 
tion of ida, pihgala, and supmm is a gross conception. It is only 
descriptive of the ordinary course of breathing. When idi is present 
then you breathe more from the right nostril. When pihgala is there 
then you breathe more from the left nostril. When supmna is present 
then you breathe equally from both nostrils, /ffi, pihgala and susumru 
have nothing to do with kun^lim. 

3 . sparso yadvat pipllika 
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kundalini rises from bhrumadhya to brahmarandhra, y^\\\ch. is 
found at the top of the skull. You experience the rising flow 
of kundalini as filling the whole channel from muladhara to 

brahmarandhra. Here again you abruptly breathe out and 
your eyes are open. This lasts for only a moment and then 
you are again inside without breathing, experiencing of 
rise of kundalini. Then again you breathe out and again 
your eyes are open and for a moment you feel that the 
outside world is full of ecstacy and bliss. This happens 
again and again. One moment you are inside experiencing 
the bliss of the rise of cit kundalini and then the next mo¬ 
ment you breathe out and your eyes are open and you are 
experiencing the world filled with ecstacy. This process of 
coming out and remaining in continues and each time it 
occurs it is filled with more and more ecstacy. This process 
is called krama mudra. 

When you are established in the process of krama mudra, 
then you experience that ecstacy in action. When you eat 
you are in this bliss. When you talk you are in th^Wi^. 
When you walk you are in that bliss. Whatever yi^remain 
in that Universal state. This is the state of jivanmukti, 
liberated life. This state is experienced not by ordinary 
yogins, this state is experienced only by great yogins. This 
is the real state of cit kundalini. 

In the actual rise of cit kundalini you will only get a 
glimpse of it and then come out. The full rise of df kundalini 
takes place only by the grace of your Master and by the 
grace of your own strength of awareness. And the experi¬ 
ence of establishing the full rise of cit kundalini through the 
process of krama mudra can take place in one day, one life, 
or one hundred lives. 

Prana kundalini also comes about through the process of 
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centering. Prana kundalim, however, is only experienced by 
those yogins who, along with their attachment to spiri¬ 
tuality, also have attachments to worldly pleasures. If your 
desire and attachement is only for spirituality then cit 
kundalim takes place. Whether you experience the rise of 
kundalim as cit kundalim or as prana kundalim, therefore, 
depends on your attachments. If you have attachment for 
spirituality and also for worldly pleasures then the rise of 
kundalim takes place in the form ol^^ia^^widalinl. There is 
nothing you can do to determine how the rise of kundalim 
will take place. It rises in its own way depending on your 
attachments. 

Up to the point where your breath is sipped down in the 
central vein rushing to muladhara cakra and through the 
momentary experience of the crawling sensation, the rise 
of dl kundalim and the rise of prana kundalim is the same. In 
the rise of prana kundalim, however, when the crawling sen¬ 
sation is finished, then in the state of muladhara there is a. 
cakra (wheel)'* and this cakra begins moving forcefully with 
great speed in a clockwise direction. At the same time the 
yogins will also hear the sound of its movement. 

After some time that force rises twelve finger spaces 
from muladhara cakra to nabhi cakra, which is the cakra of the 
navel. When it reaches the navel then the cakra of the navel 
also begins to move and you feel that simultaneously two 
wheels are in movement and you feel the sound of that 
movement. Here, as in cit kundalim, the intensity of real 
love* blooms forth. It is so full of love and bliss that the 

4 . In some sastras it is said that these cakras contain lotus petals. In 

Saivism these petals are not experienced nor are they recognized. 

5. Love is the stuff of life. Without love you are not living. It is just as if 
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experience of sexual bliss experienced at the height of 
intercourse completely pales in comparision. 

It is important for you to know that m the process ol 
prana kundalini you may not go beyond muladhara cakra or 
beyond nabhi cakra. You may only experience muladhara 
cakra and then come out into the ordinary course of life. 
Then again you will have begin with your practice ol 
centering. For the full experience of prdtia kundalini, 
whether you are a householder, married or unman ied, 
you have to give your full life lojt. 

From nabhi cakra the force rises to hrit cakra, which is the 
cakra of the heart, and which is experienced as being right 
in the center in betwen the two breasts. When this force 
reaches hrit cakra, it also begins to move and you feel all 
three wheels moving with great velocity, you hear their 
sound, and you even experience the spokes that comprise 
their wheels. From hrit cakra the force of breath rises up to 
kanthacakra, the cakra of the pit of the throat, and this cakra 
also begins to rotate at a very high speed. From 
kanthacakra, the force of breath reaches to bhrumadhya cakra, 
which is that cakra found between the two eyebrows, and it 
also begins to rotate. With the movement of bhrumadhya 
cakra we have come to the end of the process of movement. 

When the force of breath moves from bhrumadhya cakra, 
rising to sahasrara cakra, sahasrara cakra does not begin rotat¬ 
ing. It does not move, rather, it is pierced by great yogins. 
And this piercing does not always take place. Sometimes it 
is pierced and sometimes it is not pierced depending on 
whether or not you have attachment to universal 

you were dead. 1 am not speaking of sexual love, I mean real love. 

Real love exists in kundalini. 
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pleasures. This piercing will only take place when you 
have no attachment at all for universal pleasures. And 
when you do pierce this cakra, then you become completely 
filled with bliss and enter into the process oicitkundalini. 

If you do not pierce this cakra then you will only travel 
up to bhrumudf^a cakra and from bhrurnadhya cakra you will 
come out and achieve astasiddhih, the eight great yogic 
powers. These powers are animd, laghimd, mahimd, garima, 
Isitvam, vasilvam, prdkdmyam, and kamavas^itvam-vyapli. 
Animd is the power of becoming invisible. Laghimd is the 
power to become so light that you can move through the 
air. Mahimd is the power to create and maintain an enormous 
body as Hanumana did. Garimd is the power to add weight 
to your body so that you become immovable. Isitvam is the 
power to have control over the cosmos, e.g., you have the 
power to make yourself attractive so that everyone wants 
to be with you. Prdkdmyam is the power to have control over 
your own bodily system. Prdkdmyam enables you to create 
hunger where there was none, or if you arehungery, to 
eliminate your feelings of hunger. The eighth power is 
vydpti which is the power to pervade the whole universe. 

This power enables you to know what is occurring any¬ 
where in the universe. The danger inherent in these 
powers lies in the fact that when you have and use these 
powers then by and by you will be deprived of some por¬ 
tion of your spirituality. This occurs because, due to the 
charm of these powers, you become ever more devoted to 
worldly pleasures. 

In Kashmir Saivism there is a second way that prana 
kuMini may rise. Due to the bad luck of the yogi it some¬ 
times rises in reverse. In the reverse rise of prdM kundalini, 
when the breath is sipped down in the central vein and 
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reaches muladhara cakra you will find that mulddhara cakra is 
not moving. Instead you find that bhrumadhya cakra is mov¬ 
ing. Infact, what has happened is that the breath has cros¬ 
sed all of the cakras, beginning with muladhara cakra and has 
reached and penetrated bhrumadhya cakra. This cakra then 
begins to move. Then the force of the breath penetrates 
kantha cakra and it begins to move. Then the force of the 
breath moves to the heart, then to the navel, and finally 
reaches muladhara cakra and all these cakras are in move¬ 
ment. Then you come out. The process of the reverse rise 
of kundalini is completed. This is the incorrect process of 
prana kundalini. It is called-^licamaA, which means, “trance 
of ghosts”.® It is fruitless and valueless process. It only 
happens when your blaster is not on good terms with you 
or is angry with you. He puts you in this process. In this 
reverse process you do not go anywhere or achieve any¬ 
thing. Infact, it leads you from right to wrong. 


6 . \'iMyesveva saihlinanadho’dhah patayantyanun / 
riidranuny^ samalingya ghorataryo’parah smritah // 

MSlim Vijofa Tanlra: III; 31 
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Chapter Eighteen 


Variations in the Rise of Prana Kundalinl 


There are variations in the rise of prana kundalinl from 
mulddhdra cakra depending on the desires and longings of 
the aspirant. When a yogin has an intense desire and long¬ 
ing for achieving the recognition of Supreme “I” through 
the mantra ‘aharn\ “I am”, then, because of this desire and 
longing, his breath becomes full of bliss, joy, and ecstacy. 
Automatically this blisssful force of breath penetrates 
mulddhdra cakra in the form of this mantra. He feels 
simultaneously that he is the existence of, and one with 
this rise of kundalinl. This sensation then moves and rises 
with the penetrating force of blissful breath from mulddhdra 
cakra to penetrate ndbhi cakra, which is found in the navel, 
from the navel to penetrate hrit cakra, which is found in the 
heart, from the heart to penetrate kantha cakra, which is 
found in the throat, and finally from the throat to pene¬ 
trate bhrumadhya cakra, which is found between the 
eyebrows. This particular kind of penetration, brought 
about by the force of the mantra ‘ahafn,’ “I am”, is called 
mantra vedha in our Saivism. 

A different type of rising takes place when a yogin 
desires to uplift people. This yogin possesses this parti- 
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cular intensity of desire and, therefore, he feels that he is 
doing his practice just for the benefit of mankind. He does 
not want to help himself, he wants to help others. For him, 
the rise of prana kundalini begins with the blissful force of 
breath touching miiladhara cakra which then begins to 
move. Simultaneously the blissful force of breath is trans¬ 
formed into nada. Here nada means, “I am meant for the 
upliftment of mankind.” Literally the word ‘nada’ means 
“sound.” It is called nada because this yogin wants to 
explain the Universal Reality to others. This sensation 
continues as prana kundalini rises to penetrate the navel, then 
the heart, then the throat, and finally the eyebrows. This 
particular type of penetration is called nadavedha. 

The next variation in the rise of prana kundalini takes 
place when a yogin is attached to ease, comfort, happiness, 
and joy. He wants peace of mind and nothing else. In this 
case when the blissful force of breath in the form of prana 
kundalini penetrates muladhara cakra and then rises to pene¬ 
trate the navel, heart, throat, and eyebrows, it is trans¬ 
formed into a fountain of semen. He feels that it is a foun¬ 
tain of semen which is rising from muladhara cajikra to 
brahmarandhra and spreading throughout his body. It rises 
with tremendous force just like a fountain. How joyful and 
happy he becomes. Sexual joy in comparison is as if no¬ 
thing. Due to the intensity of joy inherent in this particular 
rise prana kundalini he looses all taste for worldly plea¬ 
sures at once. This kind of penetration is called binduvedha. 

Another variation in the of prana kundalini takes place 
when a yogin has the desire to become strong and to 
maintain his strength. He would like to maintain himself 
in perfect condition. He would like to be able to teach 
others concerning his internal feelings without experienc- 
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ing any fatigue. In this person, when the blissful force of 
breath penetrates muladhara cakra and then rises to pene¬ 
trate the navel, heart, throat, and eyebrows, it rises in the 
form of an ant. This is because the blissful force of breath is 
transformed into energy. This is the rise of energy in prana 
kundalinl. He feels that energy is being developed and that 
he is becoming the embodiment of energy. This particular 
type of penetration in prana kundalim is called sdkta vedha. 

The fifth variation in the rise of pram kundalim takes 
place when a yogin has the impresssion that the form and 
reality of kundalim is actually serpent power. When the 
yogin has this impression, then rise of that blissful force of 
breath in the form of prana kundalim takes place in the form 
of a cobra. He feels that this rise is cobra like and he 
actually experiences that it is a cobra which is rising with 
its tail remaining and touching muladhara cakra and stretch¬ 
ing to penetrate all of the cakras up to and including 
brahmarandhra. This kind of penetration is called 
bhujahgavedha. 

The sixth and last variation in the rise oipram kundalini 
takes place when the yogin acquires, in the course of his 
practice, the desire to secretly initiate a few of his disciples 
without anyone knowing. For this yogin, when the blissful 
force of breath penetrates muladhara cakra and rises from 
muladhara cakra to penetrate the navel, heart, throat, and 
eyebrows, it rises in the form of the buzzing of a black bee. 
He experiences the sound of a black bee and he also experi- 
mces the intense bliss associated with this rise. This type 
of penetration is called bhramaravedha. 

Of these six variations of penetration which take place in 
the rise of prana kundalini, I would appreciate experiencing 
only two of them, mantravedha and binduvedha. I would give 
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everything for the experience of these. Whether or not you 
experience a particular kind of penetration, however, is 
out of your hands. It is automatically determined by your 
deepest desires and longings. 
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Chapter Nineteen 


Kashmir Saivism 


|! ■ Kashmir 3aivism is known as the Pure Trika System. 

I The word ‘Hrika" means, “the three fold signs of man and 

; his world.” In the thought of trika there are three energies 

I para (supreme), apara (lowest), z.nd parapara (combination 

of the lowest and the highest). These three primary ener¬ 
gies represent the three fold activities of the world. In the 
thought of the Trika, therefore, it is admitted thatthis 
whole universe and every action in it, whether spiritual, 

; physical, or worldly, is existing in these three energies. 

' The Trika Philosophy is meant for any human being 

without any restriction of caste, creed, or colour. Ite 
purpose is to enable you to rise from individuality to uni¬ 
versality. The Trika System is comprised of four systems, 
the Pratyabhijfia system the Kula system, the Krama 
system, and the Spanda system. These four systems, which 
i form the one thought of the Trika system, all accept, and 

is are based on, the same scriptures. These scriptures, which 

in Saivism are called agamas, are the ninety two agamas of 
if. Saivism, the monistic Bhairava Nostras which are supreme 
(para) and which are sixty four in number, the mono- 
f dualistic Rudra Nostras which are medium (parapara) and 
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which are eighteen in number, and the duahstic Siva 
Sastras which are inferior (apard) and which are ten in 
number. 

Pratyabhijha System 

The word pratyabhijnd means, “to recognize, to realize 
your Self once again spontaneously.” Here you have only 
to realize, you do not have to practice. There are no updyas 
(means) in the Pratyabhijna system. You must simply 
recognise who you are. 

Wherever you are, whether you are at the level of 
Supreme Being, at the level of yoga, or at that level which 
is disgusting, you can recognize your own Nature there 
and then without moving anywhere or doing anything. For 
example, take the case of a bride and bridegroom. The 
woman has not seen her husband to be and craves to see 
him. Concerning him, she has only heard praise and glory, 
however, she has not actually met him. Suppose this girl 
and her future husband by chance happen to go separately 
on the same pilgrimage. When they arrive at the place of 
pilgrimage they meet. The girl, however, does not feel any 
importance in this man because she does not know him to 
be her future husband. She has only heard about all of his 
good qualities but has not actually met him. Yet her future 
husband and this man are the same person. When a friend 
introduces her to him telling her that this is the man who is 
to be her husband then she is filled with happiness, plea¬ 
sure, and ecstacy. She realizes that this is the same man 
whom she had seen before’ • In the same way reality dawns 

I. taistairapyupayacitairupanata- 
stamyah sthito’pyantike 
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in the Praiyabhijha system. In whichever level you are 
situated do not mind. The moment recognition (pralyabhi- 
jhdna) dawns not only do you instantaneously become di¬ 
vine, you also realize that you were already divine. At that 
moment you realize that you were already the Lord but 
did not know it because you had misunderstood yourself. 
In the Pratyabhijna philosophy it is your Master who tells 
you that you are the same person for which you are longing 
and teaches you to reach the goal there and then without 
adopting any means. This teaching, therefore, is situated 
chiefly in anupdya, which is that means where there are no 
means at all. It is the recognition that there was nothing to 
do and nowhere to go. Here there is no practice, no con¬ 
centration, no meditation. By the grace of your Master you 
realize it and you are there. 

The Pratyabhijna System was flourishing in the begin¬ 
ning of Kali yuga. As time passed, however, it became 
veiled due to misunderstanding. It wasn’t until the end of 
the eigth century A.D. that the great Master Somananda 
reintroduced the Pratyabhijna System in Kashmir. 
Somananda’s disciple was Utpaladeva, and his disciple 
was Laksmanagupta, and his disciple was the very great 
Abhinavagupta. 


kanto lokasamana evam- 
aprijnato na ranlurh yatha / 
lokasyaisa tathanaveksitagunah 
svatmapi visvesvaro 
naivalaiii nijavaibhavaya 
tadiyaiti tatpratyabhijnodiia // 

Isvarapratyabhijnd Kdrikd IV; 4:2 
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Kula System 

The Kula System teaches you how you can live in 
caitanya (Universal Consciousness), the Real nature of 
yourself, in both the ascending and the descending act. 
While you rise from the lowest to the highest you realize 
your nature, and while you descend from the highest to the 
lowest you realize your nature. In the Kula System there is 
no break in the realization of your own nature either in the 
highest circle or in the lowest circle. This system, there¬ 
fore, teaches you how you can live in totality'-’. In fact, the 
word kula means “totality” 

In the practice of the Kula System you have to realize 
the totality of the universe in one particle. Take any parti¬ 
cle of any one thing which exists in this world. In that one 
particle is to be realized the totality of the whole universe. 

The total energy is found in one particle. Everything is full 
of one thing and one thing is full of all things.'* 

The difference between the Pratyabhijha System and 
the Kula System is only that the Pratyabhijha System 
teaches you how to realize your own nature in one place ^ 
and exist there, reside there, while the Kula System —— 
—Teaches you how you can rise from the lowest degree to 
the highest degree and all the while experience the nature 
of your Self on the same level and state. Siva, which is 

2 Totalit) docs not mean where there is only knowledge and not ignorance 
or where there is only ingnorance and not knowledge. Totality is that 
state where knowledge and ignorance exist together, when there is 
'nowledge there is ignorance and when there is ignorance there is 
knowledge. Both knowledge and ignorance are digested in the totality, 
nothing is excluded. 

?. ekaikatrapi tattive pisaitrirhJattattvarupata 

In any one element you will find all of the thirty six elements.” 
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realized in prithvi tattva is the same level, the same reality of 
Siva which is realized in $iva tattva. Here there is complete 
realization in every act of the world. 

The Kula System was introduced in Kashmir in the 
beginning of the 5th century A.D. by Srlmacchandanatha. 
Later, in the 9th century, because its teachings had be¬ 
come distorted, it was reintroduced by Sumatinatha. In 
the line of Masters that followed from Sumatinatha, 
Somanatha was his disciple. Sambhunatha was the dis¬ 
ciple of Somanatha, and the great Abhinavagupta was the 
disciple of Sarnbhunatha. 

Krama System 

The Krama System does not recognize either the way of 
the Pratyabhijha System or of the Kula System. In the 
Krama System you have to rise step by step in succession. 
This system teaches that step by step realization makes 
your realization firm. As the Krama System is concerned 
with successive realization it is primarily concerned with 
space and time because where there is succession there is 
time and where there is succession there is space. In both 
the Pratyabhijha System and the Kula System you are 
beyond space and time. In the Krama System it is in the 
end, not in its process, that you are beyond time and space 
because it also carries you to that timeless and spaceless 

state. 

The Krama system is primarily attributed to saktopaya 
and to the twelve kalis. The twelve kalis are said to be the 
twelve movements of any one cognition. For example if 
you look at any object such as a pot, the sensation travels 
from your thought to the place of the pot and then returns 
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again from the place of the pot to your thought giving you 
the sensation whereby, you realize this pot. You do not 
realize this pot at the place of the pot, you realize this pot 
in your mind. Your perception has moved from inside to 
the pot and then returned again from the pot to your 
thought. And these movements are distributed in twelve 
ways as the twelve kalis in the Krama System. 

The rise oi prana kundalini is also described in the Krama 
System because in prdria kundalini you rise from one cakra to 
another cakra, from one state to another state. As this is a 
successive process it is found in the Krama System. 

Although the Krama System existed in the beginning of 
kalijntga, having been introduced by the sage Durvasa, it 
was reintroduced at the end of the 7th century A.D. in 
Kashmir by the sage Erakanatha who was also known as 
Sivanandanatha. Sivanandanatha had only three chief dis¬ 
ciples which he initiated into the Krama System and all 
three were females, because in this system predominance is 
given only to saktP. There names were Keyuravatl, 
Madanika, and Kalyanika and they were quite prominent 
and were completely informed in the Krama System. 
Afterward these ladies also initiated disciples which were 
both male and female. 

Spanda System 

The fourth system which comprises the Trika 
philosophy is called the Spanda System. The word spanda 
means “movement” and the Spanda School recognizes 

4 In this system you fill find Tantras where Par\^atT initiates Siva and 

Siva becomes the disciple. 
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that nothing can exist without movement. Where there is 
movement there is life and where there is no movement 
that is lifelessness. They realize that there is movement in 
wakeful 1 ness, dreaming, deep sleep, and lurya. Though 
some thinkers argue that there is no movement in deep 
sleep, the philosophers of the Spanda System realize that 
nothing can exist without movement. 

The teachings of the Spanda System, which is an 
important practical system, are found embodied in the 
Vijhana Bhairava Tanlra, the Svacchanda Tantra, and in the 
6 th chapter of the Tanlrdloka. 

This Spanda System was introduced in Kashmir by the 
great sage Vasugptanatha in the beginning of the 8th 
century A.D. Vasuguptanatha is the author of both the 
^iva Sutras and the Spanda Kdrikds.^ The disciple of 
Vasuguptanatha was Kallata. 
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